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ABSTRACT  
My dissertation desegregates nineteenth-century American literary history by 
reconstructing cross-ethnic dialogues between traditions too often seen as distinct. 
Drawing particularly on captivity narratives, slave narratives, and other forms of 
autobiography, I show that white, Native American, and African American authors’ 
conceptions of themselves and the nation were relational, dependent on dynamic 
exchanges across ethnic lines. My methodology is “transethnic” in that it posits a 
horizontal rather than a vertical axis, examining writers in conversation with their 
contemporaries at pivotal historical moments in national identity formation rather than 
primarily as participants in isolated ethnic traditions. This emphasis on dialogical reading 
brings the boundary-crossing gains of transnationalist studies to bear on comparative 
multiethnic literature, suggesting that American identities were fashioned in multiethnic 
as well as international matrices.  
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Chapter one argues that William Apess’s Eulogy on King Philip (1836) marshals 
source material by Washington Irving and historian Samuel Drake to intervene in the 
narrative of national origin wherein Puritans become proto-Revolutionaries, the Indians 
vanish, and the new republic is fated to dominate the continent. The subsequent two 
chapters take up Apess’s call to counter the myth of the “vanishing Indian” by examining 
the overlooked role of Native Americans in the slave narrators’ adaptations of the 
captivity narrative genre. Chapter two shows how Native and African American 
autobiographers including Apess, Black Hawk, Frederick Douglass, and Sojourner Truth 
create “counter-captivity narratives” that leverage the childrearing values of their time to 
expose the constructedness of white childhood and national purity. Chapter three turns to 
the place of Native Americans in African Americans’ rhetorical self-fashioning, focusing 
on the late eighteenth-century Black Atlantic trope of the talking book and antebellum 
slave narratives. Chapter four demonstrates that a transethnic analysis of nineteenth-
century American literature sheds new light on transnational identities at the turn of the 
twentieth century, arguing that double consciousness serves as a figure for cross-ethnic 
identification among white, black, and ethnic immigrant writers including W.E.B. Du 
Bois, Henry Adams, Henry James, and Mary Antin. For these unlikely interlocutors, 
whose social circles overlapped, duality becomes an indispensible trope that is 
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A Pequot writer of mixed descent explores his Indian identity and the nation’s 
founding using source materials by white authors, which in turn were drawn from Native 
Americans. As part of the mounting pressure on the South that would culminate in the 
Civil War, formerly enslaved African Americans describe their ordeals in terms borrowed 
from the captivity narrative, in which white settlers and their descendants detail their 
experiences as captives of Indians. A grandson of a President and the grandson of an Irish 
immigrant turn to identification with African Americans to calm their unease in the face 
of unsettled definitions of whiteness and national belonging spurred by influxes of 
European immigrants. Despite first the forces of canonization that rendered it monoracial 
and then the compartmentalization spurred by multiethnic recovery work, American 
literary history manifests the multiracial and multiethnic realities out of which it was 
born.  
This study aims to elucidate unacknowledged and under-studied moments of 
literary exchange and dialogue. I hope to desegregate our vision of nineteenth-century 
American literature by demonstrating that the period’s imaginings of individual and 
national identity were deeply multiracial. Each chapter presents a cluster of 
contemporaneous authors whose work crosses ethnic lines in one way or another, 
sometimes by direct relationships of allusion or appropriation, and other times by 
imaginative identification; together, their literary productions informed constructions of 
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national and individual identity in their period. Throughout, my comparative focus 
illuminates resonances, echoes, and influences, seeking to fill in the blind spots left when 
versions of American literary history are limited by racial boundaries or dichotomous 
schema. 
The first three chapters each examine a different aspect of the originary black-
white-Indian racial prism. Chapter one, “William Apess’s ‘Jealous Eye’: Revisioning the 
Disappearing Indian and the Vanishing Revolutionary,” treats Pequot writer and activist 
Apess’s use of source material by Washington Irving and historian Samuel Drake. As 
American authors began to codify the twin moments of the Mayflower’s landing and the 
Revolutionary War as the new nation’s origin points, Apess staged a powerful 
intervention in the developing historical consciousness and the discourse of 
sentimentality that undergirded it. Apess exposes as an insidious invention the vision of 
American history that would be described much later by Sacvan Bercovitch but that was 
just coming into being in his own time: the retrospectively providential narrative whereby 
Puritans become proto-Revolutionaries, the Indians vanish, and the new republic is fated 
to dominate the continent. My analysis of Apess’s text reveals that the sentimental calls 
to preserve the Revolutionary past in this period—a trope I call “the vanishing 
Revolutionary”—drew heavily on the myth of the vanishing Indian. Both tropes serve the 
interests of Manifest Destiny, depicting American nationality in terms that contain these 
closely related images of political unrest. Apess rewrites this burgeoning national myth in 
the voice of the Indian who has not vanished at all, replacing political founding father 
Washington with the Wampanoag sachem Philip and literary founding father Irving with 
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himself. Simultaneously, however, Apess’s reliance on source material by white authors 
and his mixed racial origins complicate straightforward assertions of his Indian 
authenticity and, by extension, ethnic authenticity in general. 
Whereas chapter one examines a direct intertextual relationship in Apess’s 
adaptation of white-authored source material, the two subsequent chapters map broader 
terrain in their exploration of antebellum autobiography by white, Native, and African 
American authors, whose identities I show were intimately intertwined. By the 1990s, 
scholars including William Andrews and Rafia Zafar had established that slave narrators 
adapted the popular genre of the captivity narrative, transferring to themselves the 
sympathy audiences formerly reserved for white captives of Indians. But we have left two 
important questions unanswered: what did Native American writers contribute to this 
exchange, and what were the implications for Native Americans when slave narrators 
instrumentalized the anti-Indian genre of the captivity narrative? Chapters two and three 
provide some answers to these questions and undo the critical vanishing act that has 
written Native Americans out of this literary historical tale.  
Chapter two, “A Triangular Trade: Childhood in White, Native, and African 
American Narratives of Captivity,” continues my concern in chapter one with national 
myths buttressed by the logic of sentiment, here manifesting in the construction of white 
childhood as a metonym for the putatively white nation. This chapter shows how Native 
and African American authors including Apess, Black Hawk, Frederick Douglass, 
Sojourner Truth, and Harriet Jacobs trouble this construction by leveraging the 
childrearing values of their time to create “counter-captivity narratives” protesting their 
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own bondage in white homes. I read Native and African Americans’ stories against 
classic captivity narratives like Mary Jemison’s and fictional captivities including those 
by Catharine Maria Sedgwick and James Fenimore Cooper to show that the counter-
captivity narrators debunk the popular captivity narratives’ image of the menaced white 
child, exposing how racism’s destruction of Native and black families gives the lie to 
white child-rearing pieties.  
Much attention has been paid to the role of cross-cultural exchange between black 
and white Americans in the nineteenth century, but in chapter three, “‘Taking a Paper 
Talk’: Native Americans in African American Autobiography,” I explore how Native 
Americans figured in this process, attending to their rhetorical role in early Black Atlantic 
and African American personal narratives, some of which were written in collaboration 
with white amanuenses. I address this issue first by establishing the overlooked Native 
presence in the trope of the talking book, a trope that served as the model for Henry Louis 
Gates’s famous theory of signifyin(g) and has come to occupy a critical place in the 
African American literary tradition. In both Olaudah Equiano and John Marrant’s 
narratives, the black man’s acquisition of literacy depends for its rhetorical power on the 
illiteracy of Native Americans. In these texts, Natives throw the accomplishments and 
assimilability of the black narrators into high relief, representing the primitive Otherness 
the narrators have left behind. The chapter follows this eighteenth-century development 
into the antebellum slave narratives of Douglass, Henry Bibb, Sojourner Truth, and the 
lesser-known Okah Tubbee, which sometimes claim solidarity with Indians as fellow 
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oppressed people of color and other times replicate the hierarchical—if not the 
genocidal—tendencies of the dominant culture.  
My final chapter, “Black, Brahmin, and Immigrant: Turn-of-the-Century Triple-
Consciousness,” suggests the ways that the transethnic triangle in the first three chapters 
can illuminate identity in the early twentieth century and beyond. As he sought to explain 
the unique positioning of African Americans within the nation now embarking on 
imperialist ventures overseas, W. E. B. Du Bois would both posit a duality of “souls” and 
imagine a world transcending the very color line he made famous. The metaphor of 
duality, its concomitant limitations, and the appeal of African American authenticity 
attracted Henry Adams and Henry James. Alan Trachtenberg has demonstrated the 
importance of the figure of the Indian in white immigrant identity and in turn-of-the-
century discussions of what it meant to be American: both newcomers and American-
born whites—who called themselves “native Americans”—frequently aligned themselves 
with Indians. Adding to Trachtenberg’s formulation an attention to African American 
positionalities, this chapter shows that Adams in The Education of Henry Adams (1918) 
rhetorically passes as black, reaching for identification with African Americans and for a 
distinctly Du Boisian version of double consciousness to capture his own position in what 
he called the newly pluralistic “multiverse.”1 For both Adams and his friend Henry 
James, encounters with the immigrant other, and in James’s case the specter of the 
immigrant self, lead to gestures towards blackness as familiar, domestic, and above all, 
American. Russian Jewish immigrant writer Mary Antin provides the final note of this 
project by articulating a new notion of the unified immigrant as national synecdoche 
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conquering duality in part by hearkening back to the two mythologized foundational 
moments in U.S. history. Each of these four writers employs the figure of doubleness, 
and each ultimately finds it insufficient to describe the complex vectors of race, ethnicity, 
and class in the insistently transnational world of the early twentieth century.  
This final chapter returns us to the concerns and to some of the characters 
encountered in the first. Whereas the opening chapter treats Apess’s use of source 
material by white authors Irving and Drake, chapter four considers the possibility that 
Adams borrowed from Du Bois, asserting that, at the very least, Adams dons a mask of 
racial marginality in making his case for relevance in the new century. Where Apess 
sought to move from the margins to the center of nineteenth-century historiography, 
Adams looks to identification with marginalized people of color to assert his own ironic 
victimhood, thereby recouping the power he alleges he has lost. Attending to biographical 
details including a recovered letter exchange between Adams’s brother and Du Bois, I 
show how these perhaps unlikely interlocutors traveled in overlapping social circles, 
giving us a glimpse of the transethnic literary world they inhabited. In the 1830s, Apess 
could well have met Senator Edward Everett or famed Revolutionary Nathaniel Hale in 
Samuel Drake’s Boston bookstore; generations later and blocks away, their descendant 
Edward Everett Hale mentored a young Mary Antin. Transethnic America attends to such 
intertextual and biographical crossings, revealing throughout that such exchange was 
marked simultaneously by the power-plays of appropriation and fruitful collaboration. 
The methodology of this study is “transethnic” in its focus on the traversing of 
ethnic boundaries in an effort to broaden the scope of analysis for both Anglo-American 
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and “ethnic” texts. Derived from the Latin “trans,” meaning “across or over, also through, 
to the other side of,”2 English usage of the prefix indicates entrance into a new state, as in 
“transform” and “translate”; passage across or through, as in “transport” and “transgress”; 
a combination of forces, as in “transaxle” and “transcultural”; or the sense of going 
beyond or exceeding, as in “transcend” and “transhistorical.” In describing the literary 
interactions in my project as “transethnic,” I mean to evoke the first three senses of this 
prefix, as well as to build upon the recent critical interest in transnational and trans-
oceanic contexts. This project is “transethnic” in its efforts to continue the efforts of 
recent Americanist scholarship that has countered the compartmentalization of literatures 
of different races, nations, and regions, challenging us to refocus on issues of exchange, 
cross-pollination, and dialogue. 
Modifying Amy Ling’s terminology, Caroline Rody moves from what she calls 
the “‘vertical’ axis of memory and return”—that is, a return to a single-ethnic tradition or 
history—to an analysis of the “‘horizontal’ axis of encounter” between ethnicities. 
Although she restricts her discussion of the “horizontal” to groups she considers ethnic in 
the late twentieth-century Asian-American fiction she studies, Rody’s spatial metaphor is 
useful to understanding my temporal sense of “transethnic”: rather than seeing authors as 
participants in vertical, transhistorical traditions bound by racial or ethnic parameters, the 
notion of transethnicity locates literary production in horizontal matrices, reflecting the 
lived reality of authors as they read their contemporaries’ work and operated in adjacent 
cultural and social environments.3 Turning to these horizontal webs of conversation and 
interrelation reveals much both about authors traditionally considered ethnic and their 
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white counterparts. Meditations on Native and African American identity, such as those 
by Apess and Douglass, were frequently carried out not in a monoracial vacuum but in 
relationship to each other. Likewise, what we think of as canonical white writing by 
luminaries such as Irving and James was enabled by interaction with writers of color. As 
writers of all ethnic backgrounds crafted their musings on the self and nation into 
autobiographical, biographical, and fictional narratives, they engaged in various ways 
across ethnic and racial lines that trouble any easy division into categories based on 
identity. Likewise, such inextricability reminds us of the pitfalls of essentialism, the 
uneasiness of any assertion of authenticity. Far from hardening the constructed lines of 
race, a transethnic methodology points out the slipperiness of the categories into which its 
subjects have been placed, revealing the productive tension between genuine 
indebtedness and the attendant complications of power relations, appropriation, and 
usurpation.  
 Some studies with similar emphases have posited a strictly black-white axis of 
analysis; others displace that old duality with new ones, such as focusing on Native-white 
or black-Asian interactions; still others engage in what Werner Sollors has derisively 
called “pure pluralism,” a “group-by-group” approach that he charges eschews genuine 
comparison. Here, I seek to avoid the pitfalls of both restrictive binarism and facile 
multiculturalism, taking the unusual approach of including canonical, “non-ethnic” 
authors with those considered ethnic; in this way, my methodology is less in line with the 
notion of multiculturalism and more resembles that of “polyculturalism,” a term coined 
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by Robin D. G. Kelley and expanded by Vijay Prashad, which emphasizes the permeable 
instability of ethnic boundaries while not dismissing altogether the notion of difference.4   
My approach is built upon three recent, related trajectories in literary scholarship 
and one in sociology that all reflect the current interest in interrogating the atomization of 
disciplines, periods, and regions: the problematizing of geographic boundaries as seen in 
the work on “transnationalism” and “transatlanticism”; studies that treat texts by authors 
of multiple ethnic backgrounds; attempts to put authors in conversation across racial 
lines, usually in pairs; and sociological studies dislodging binary descriptions of U.S. race 
relations.  
 I hope to bring the border-crossing gains of recent transnationalist literary 
scholarship to bear on multiethnic criticism. The recent interest in international 
approaches in Americanist circles has many adherents, but a few perhaps idiosyncratic 
examples will suffice to show the range of such analyses. Anna Brickhouse in 
Transamerican Literary Relations and the Nineteenth-Century Public Sphere (2004) 
takes what she calls a “hemispheric” approach, tracing lines of exchange between the 
U.S. and writers in the francophone and hispanophone Caribbean. Moving into the 
modern period, Paul Gilroy and Anita Patterson focus on the exchange between the U.S., 
Europe, and the Caribbean, in what Gilroy dubbed the “black Atlantic.” Meanwhile, 
Yunte Huang has explored what he calls the “transpacific” lines of communication 
between Asian, American, and Asian-American authors. The recent collections 
Globalizing American Studies (2010) and Re-Framing the Transnational Turn in 
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American Studies (2011) evaluate the state of this move in current scholarship and 
suggest future directions for it.5 
 The evocation of “nation” in my title might seem out of place or even retrograde 
amidst this present emphasis on global American studies, welcome efforts to loosen 
American exceptionalism’s stranglehold. Although Transethnic America does not unduly 
respect national borders—attending to transatlantic figures like Olaudah Equiano at the 
long nineteenth century’s beginning and the international life of Henry James at its end—
it does acknowledge that the figures it treats were in fact engaged in self-conscious acts 
of literary nation-building. Throughout this period, the question of who would be 
included within that nation, whose voices would tell the story, was a live one. If we have 
too often heard a monolithic voice, that results from our failure to recognize cross-racial 
and –ethnic interpenetrations.  
In their two far-reaching accounts of American literary history, Paul Giles and 
Jonathan Arac would seem to disagree completely about the period that serves as the 
center of gravity for this project, the early decades of the nineteenth century to the 
beginning of the Civil War. Giles sees what he calls the “national phase” of American 
literature as beginning in 1865, when the Civil War had created a “unified entity,” and 
ending somewhere around 1981; before and after these demarcations were “transnational 
era[s].” By contrast, Arac defines the dominant American literary form before the mid-
century mark—when the Compromise of 1850 sparked a change in what was regarded as 
literary—as “national narrative.” Despite this stark difference in terminology, Giles and 
Arac agree that antebellum literature is marked by uncertainty about the idea of the 
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nation: in these years, both the imaginary of “national identity” and literal “national 
boundaries were much more inchoate and unsettled.” In Arac’s terms, arising at a time 
when “there was no fully operational national culture[,] national narrative was part of the 
process by which the nation was forming itself and not merely a reflection of an 
accomplished fact.”6  
The opening chapters that follow treat this period of “inchoate and unsettled” 
national identity, along with those manifestations fundamental to the nation-forming 
process Arac describes, “national narrative” and its subsidiaries, “local” and “personal 
narratives.”7 One story sketched out in this project is of a nation’s people reimagining 
themselves in reference to each other and to the world at large. I show, for example, how 
Apess draws on local and personal narratives to offer a national narrative of his own. In A 
Son of the Forest (1829), Apess creatively counters one of the most enduring 
foundational myths of interracial encounter, the captivity narrative, anticipating the 
authors of slave narratives who would shift the audience’s sympathies from white to 
black captives of savage masters. As they fought for their freedom from slavery and 
racist oppression—for a place in the nation—African American autobiographers 
contended not only with their white but with their American Indian countrymen and 
women who had occupied such a prominent place in the American psyche. If the early 
nineteenth century found American authors seeking to define themselves in relation to the 
new nation, the turn into the twentieth served as a moment of redefinition, when the U.S. 
adjusted both to its new role as global imperialist power and to its changing 
demographics spurred by domestic migration and international immigration. 
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 As American Studies has widened to become more international, it has also 
moved to include non-white and non-black groups, especially Asian Americans and 
Latinos. Some of this work simply ends up positing new, if adjusted, binaries.8 By 
contrast, sociologists Nicholas De Genova, Linda Martín Alcoff, and Eileen O’Brien 
encourage an understanding of American racial realities that accounts for varying 
positions without recourse to what Alcoff calls “the hegemony of the black/white 
paradigm.” Similarly, O’Brien posits what she calls the “panethnic racial middle,” a 
group self-identification that “subverts the simple categorization” of white and black.  
De Genova’s triangulated, historical approach to reading U.S. racial hierarchies is even 
more directly relevant to my purpose here. He argues that the “key to unlocking the 
hegemonic polarity of whiteness and Blackness that has so enduringly distinguished the 
racial order of the United States . . . is to be found in the history of the U.S. nation-state’s 
subjugation of Native Americans.” De Genova shows how the Native American, not the 
African American, position in this crucial initial triangle of races served as the direct 
model for the categorization and treatment of Latinos and Asian Americans. The 
“ideological disappearance of the Native American third term,” he says, has led to a 
critical blindness to the roles of minorities who are neither black nor white.9  
Also attempting to address ethnic and racial atomization is a spate of recent 
multiethnic scholarship concentrating on two groups or individuals. Whereas most 
multiethnic criticism has tended to treat writings by authors of different ethnicities in 
separate, discreet chapters, these more recent works challenge the idea that such an 
organizing principle is actually comparative; instead of leaving the task of relating their 
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materials to the reader because the texts “invite their own connection and comparison,” 
these studies’ primary focus is to enact those connections.10 Among such works are 
Joanna Brooks’s American Lazarus: Religion and the Rise of African-American and 
Native American Literatures (2003); Judith Oster’s Crossing Cultures: Creating Identity 
in Chinese and Jewish American Literature (2003); Rachel Rubenstein’s Members of the 
Tribe: Native America and the Jewish Imagination (2010); and Julia H. Lee’s, Interracial 
Encounters: Reciprocal Representations in African and Asian American Literatures, 
1896-1937 (2011). Perhaps the most influential of these studies were done along the 
black-white axis in the 1990s, including of course Eric J. Sundquist’s monumental To 
Wake the Nations: Race in the Making of American Literature (1993) and Toni 
Morrison’s Playing in the Dark: Whiteness and the Literary Imagination (1992), along 
with Rafia Zafar’s We Wear the Mask: African Americans Write American Literature, 
1760–1870 (1997), which is particularly relevant to my project.  
  Transethnic America adds to these investigations an emphasis on nineteenth-
century literature, examination of writers from multiple ethnic backgrounds in direct 
conjunction, and the inclusion of canonical white writers alongside their contemporaries 
traditionally thought of as “ethnic” or “minority.” Two books published in 2009, 
Christopher Douglas’s A Genealogy of Literary Multiculturalism and Caroline Rody’s 
The Interethnic Imagination: Roots and Passages in Contemporary Asian American 
Fiction do similar work in the mid- and late-twentieth centuries, respectively. Here, I 
extend back into the nineteenth century Rody’s idea of the “interethnic turn,” wherein 
authors consider not only their own ethnic traditions but identify with other groups’ as 
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well. Douglas reads mid- to late-twentieth-century authors of various ethnicities in 
tandem with each other and as influenced by contemporaneous trends in social science; 
like him, I connect transethnic conversations to ascendant cultural discourses. 
Throughout, this study aims to achieve what Native American literary scholar David L. 
Moore has called a “dialogical” rather than dialectical approach, one emphasizing 
dialogue not just in dualistic terms from the colonizer to the colonized or self to other, but 
in multiple directions. His reading centers on what I earlier called “vertical” 
conversations across time, but his notion applies also to dialogue within periods.11 
“Transethnic” is hardly a neologism of my own invention; rather, in employing 
this term to describe my methodology, I repurpose it from casual, contradictory, and 
disparaging usages. Although the term does not appear in the Oxford English Dictionary, 
scholars have used it occasionally for at least thirty years;12 tracing this genealogy leads 
us back to the influential literary scholar Werner Sollors, whose groundbreaking Beyond 
Ethnicity: Consent and Descent in American Culture (1986) sought to demystify the 
notion of ethnicity by arguing that ethnic identification is merely assimilation 
masquerading as cultural difference, or consent hiding behind a mask of descent. Sollors 
uses the adjective “transethnic” in two different ways, both of which have been picked up 
by later scholars. Pre-Sollors uses of the term indicated something of or relating to 
multiple ethnic groups or occurring across ethnic groups. Curiously, however, such 
examples regularly restrict which groups are included, and many confine their focus to 
white groups recognized as “ethnic.”13 Sollors widened the term: instances of 
“transethnic” (and sometimes “trans-ethnic”) in Beyond Ethnicity and “A Critique of Pure 
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Pluralism” (1986) waver somewhere between two senses of the prefix, one suggesting 
movement across a boundary and the other indicating transcendence beyond or above 
one. Indeed, Sollors’s overall project could well be consonant with either meaning of 
“trans”: on the one hand, his comparative approach jibes with the sense of literary 
production occurring across apparent ethnic lines, as he indicates when he describes 
“transethnic contacts” and advocates “transethnic approaches . . . that focus on cultural 
interaction.” Elsewhere, he seems to intend not inter-ethnic exchange, but a dismissal or 
leaving behind of ethnicity, as when he calls the “trans-ethnic demands of Paul’s 
Christianity” a model for Crèvecoeur’s interest in “transcending boundaries” or when he 
describes as “trans-ethnic” the Beat Generation’s attempts “to tear down ethnic 
categories.” 14 
Most scholars citing Sollors follow the first of these definitions, including 
Kathleen Brogan and Martha Cutter, who describe “transethnic” literary trends that are 
not confined to white ethnics and in fact explicitly exclude all white-authored texts. 
Brogan identifies a “transethnic genre . . . of cultural haunting” that she finds in fiction by 
Native Americans, African Americans, Asian Americans, and Latino/as, but apparently 
not in the works of purportedly non-ethnic American writers. Similarly, Cutter argues for 
a “trope of translation specific to American literature that crosses boundaries of diverse 
ethnic identities and therefore may be considered ‘transethnic.’” 15 
Less frequently than these and others’ use of “transethnic” to indicate cross-ethnic 
comparisons are the occasional appearances of “transethnic” to describe a wholesale 
transcendence of ethnicity or figures who move across ethnic boundaries by a process of 
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transformation. In an example of the latter tendency attributed to Sollors, Noreen Groover 
Lape calls authors Sui Sin Far, Onoto Watanna, and Mary Austin “transethnics” because 
each adopted an ethnic persona not ensured by her birth or appearance. Also citing 
Sollors are Adam Meyer and Lawrence Oliver, both of whom operate with a definition of 
“transethnic” that indicates transcendence over or disregarding of ethnicity.16  
In Rischin, Brogan, Cutter, and Lape’s hands, the term “transethnic” conveys the 
authors’ tacit approval of comparative multiethnic approaches. Gerald Vizenor, however, 
dubs such work “transethnic” in an effort to deride and protest it. In both his fiction and 
critical writing, Vizenor uses “transethnic” to critique the erasure of specific Native tribal 
identities and what he sees as an insistence on inventing similarities across ethnic groups 
where differences should more appropriately be explored; he charges that efforts at 
comparative ethnic studies are merely “transethnic redactions” that destructively 
“transcend the significance and diversities of native cultures.” In his 1997 novel Hotline 
Healers, Vizenor stages a disruption of such stale academic practices when trickster 
character Almost Browne delivers the commencement address to University of 
California’s “Transethnic Situations Department.” As students and faculty who harbor 
romanticized notions of authentic Indian appearance hiss and walk out, Almost exposes 
the invidious truth about “transethnic studies.” In Fugitive Poses, Vizenor returns to the 
specific ramifications for Native Americans of comparative studies, explaining his 
concept of “transethnic triage,” in which efforts to create a seamless “Indian” identity 
require the obscuring of tribal differentiation, rendering Natives like Vizenor’s father and 
uncle “indians by simulation, transethnic by separation” from their tribal affiliations. 17 
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 Vizenor’s scathing objection to the “transethnic” returns us to Sollors’s efforts 
throughout his scholarly oeuvre to deemphasize ethnicity, a project that was at the heart 
of complaints many early reviewers lodged against the thesis of Beyond Ethnicity. The 
suggestion that ethnicity was primarily based on consent and that differences between 
groups were negligible rankled many critics as Eurocentric. Scholars like Anthony 
Appiah, Alan Wald, and Michael Awkward, among others, charged that Sollors had 
subsumed the category of race within ethnicity, thereby denying the reality that nonwhite 
ethnics in the United States had not consented to their racial differentiation, which “has 
been the primary justification through American history for mistreatment of millions of 
ethnic, racial, and gendered others.”18 Some commentators pointed out that Sollors’s 
focus in his wide-ranging study is on texts mainly written by Euro-American authors, 
most glaringly in the two chapters that chronicle representations of Native Americans 
without citing any writing by Natives.19 Although he praises Sollors, Jules Chametzky 
perceptively lays out the potential pitfalls of what he refers to as Sollors’s “trans-ethnic” 
approach: “the cross-ethnic can wind up crossing out the ethnic entirely,” so that Beyond 
Ethnicity “could be taken as so trans-ethnic a study that it drowns out all the particular 
ethnics once and for all in the soup of American culture.”20 
Sollors’ more recent productions indicate that he may well have heeded these 
critiques to some extent. Ethnic Modernism (2008) is much less invested in the idea of 
debunking ethnic literary traditions and spends more time on writers of color, especially 
Jean Toomer and Richard Wright. A New Literary History of America (2009), edited with 
Greil Marcus, aims to include multicultural literary figures, often in combination across 
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lines of race, space, and time. But Ethnic Modernism’s energy is devoted primarily to 
white writers, especially to rescuing the reputations of white modernists like Stein and 
Hemingway by establishing their influence on African American authors. One danger of 
this approach is that it may well situate nonwhite authors too firmly within allegedly 
white traditions, while leaving those traditions fundamentally unchanged, like Ralph 
Ellison’s stunning allegory of the “Optic White” paint that only appears white after ten 
drops of the black “dope” have been added. The Invisible Man can see the graying of the 
paint he prepares, the difference made by the black minority, but the white Mr. Kimbro 
apparently cannot.21 Oddly, Sollors’ own essay in A New Literary History on “The Word 
‘Multicultural’” focuses almost exclusively on a novel by the cosmopolitan, Swiss-
American writer Edward F. Haskell. Sollors praises Haskell for “creat[ing] a sense of 
urgency for a multicultural future,” a “combined postnational and postethnic 
perspective.” 22 
Herein lies what might be the most potent critique of the type of analysis I am 
proposing, but also what I see as its greatest potential in our contemporary understanding 
of race and ethnicity.23 John Ernest has sounded a warning about the impulse toward 
analysis that crosses established racial lines. Ernest’s primary fear in this specific case is 
that in the effort to compare him to Herman Melville, Frederick Douglass will be 
“absorb[ed]” by “a literary tradition that still accounts for the multiple and often 
contending literary traditions in the U.S. largely through selective inclusion, strategic 
revision, or occasional examinations of the category of race.” Such “selective inclusions,” 
Ernest argues, devalue and obscure the black tradition and minimize the contributions of 
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African American scholars. Writing in 2008, Ernest feels that the risks inherent in 
comparative analysis are still too great because the project to recover the African 
American tradition is not yet complete. This worry amounts to a concern that cross-racial 
analysis may presuppose a postracial present, a world in which we have transcended race 
and racism enough to look back at them with critical distance as just two more dead and 
gone social constructions beyond which we have triumphantly moved. 24 
My hope is that the concept of “transethnicity” as I have theorized it here can both 
counter the most naïve contemporary assertions of postracialism while supporting the 
aims of those working to actualize the potential for developing more sophisticated, 
capacious definitions of race and ethnicity symbolized by the election (and now 
reelection) of President Barack Obama. Much of the scholarly attention to the concept of 
a “postracial” America in fields as varied as history, literary studies, communication, 
psychology, and political science has centered around Obama: his campaign, his 
biography, his personal racial identity, his family, his policies, and—less often—his 
writings. Historian David Hollinger has expressed hope that Obama’s “far-reaching 
challenge to identity politics” could help us move toward actualizing the “postethnic 
America” he posited in his 1995 book of that title in which the primary determinant of 
“ethnoracial” belonging is “affiliation by revocable consent.” Others, including most 
forcefully David H. Ikard, Martell Lee Teasley, and Tim Wise, agree that Obama’s 
rhetoric and symbolic power are postracial but strenuously disapprove, insisting on the 
continuing significance of race; in her impassioned defense of multiculturalism, Elizabeth 
Ammons calls the practice of relegating race to a mere idea “the postrace hoax.” 
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Psychologists and media analysts largely assert that the public’s reaction to Obama’s 
candidacy and presidency are anything but postracial, chronicling the difference race 
makes in respondents’ reactions to him. Other writers, including Gene Andrew Jarrett in 
a scholarly and Ytasha Womack in a journalistic register, stop well short of claiming that 
we have arrived at a postracial utopia but wish to recoup the potential of the present 
moment’s changing racial dynamics to disrupt outmoded patterns of understanding 
blackness in particular that are the inheritance of the Civil Rights and Black Power eras.25 
Transethnic America contributes to these discussions in a number of ways. First, 
as I have already described, my methodology of reading authors in their moment across 
ethnic and racial lines challenges the shuffling of texts into neatly packaged, identity-
coded categories; in turn, this strategy cuts against notions of the undifferentiated 
American past as impermeably segregated. One feature of postracial thinking is the 
radical break between past and present it posits. As Jarrett explains, “the idea of 
postracial America is misleading, not so much because race remains a problem but, 
rather, because the prefix ‘post-’ implies that a current event, such as a presidential 
election, can turn race into a hermetically sealed historical event, into a segment of the 
past as irrecoverable as time itself. That is impossible.”26 To this notion of the distinction 
between time and history, I would add that the popular understanding of America’s 
national history as simply segregated and racist allows us to construct a false past in order 
to imagine ourselves beyond it. When we recognize the imaginative and literal exchanges 
across ethnic lines and the multiple ways the authors in this study refuse to be settled into 
categories, our image of a nineteenth century populated only by white masters, black 
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slaves, and maybe displaced Indians gives way to a more nuanced picture that in turn 
makes the hybridity, exchange, and multiplicity of our time less unprecedented while in 
no way diminishing the horrors of slavery and genocide characteristic of our racial past. 
As represented by Jarrett and Womack, at least one strand of the national dialogue 
has begun to move toward a clear-eyed assessment of the potential of Obama’s 
presidency, shifting U.S. demographics, and new thinking by younger Americans that is 
neither beholden to the limits of the 1960s nor predicated upon willful denial of 
institutionalized racism, individual prejudice, and injustice of all forms. But the simpler 
notion that Obama’s election signals not only a postracial but a postracist society holds 
sway among many Americans, as indicated by the hundreds of focus group participants in 
Mark Orbe’s national study of “everyday U.S. citizens” who were invited to share their 
perceptions of President Obama’s communication style. One white participant puts this 
idea quite succinctly: “‘at this point the whole race thing is over . . . it doesn’t matter 
anymore. We’ve transcended it. Now we have a black president, so clearly we are not 
racist.’” In this version of postracial thinking, we have moved away from our bad old 
racist past into an enlightened present, a present in which to talk about the “race thing” is 
tantamount to “playing the race card,” thereby keeping racism alive. 27 
 It is well outside the scope of my project or interest to respond to this version of 
postracialism by joining the flurry of recent publications proving that racism continues to 
dog our attempts at equality. Nonetheless, I hope to shed light on the misleading 
perception of a vanquished racist past. For in this very contemporary feeling of regret 
lurk echoes of the nineteenth century’s vanishing Indian, the idea that noble Native 
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Americans were doomed to disappear or had already done so. The analogy here is not 
quite perfect: the noble Indian was extolled in his defeat, while the evil racist is 
excoriated. But both modes of thought exhibit a similar expression of regret for past 
injustice that absolves the present for continuing to enact and benefit from it. Just as for 
many Americans two hundred years ago there were allegedly no more real Indians, there 
are now presumably no more racists: the worldview such heinous people espoused 
vanished in November of 2008 when President Obama was elected. According to this 
view, the U.S. is marching steadily toward our teleological end, in a sort of moral 
Manifest Destiny. Tracing the transethnic dialogues of American authors provides a 
literary historical account of such willed vanishing acts and their consequences: we will 
see how Apess sought to undo the disappearance of Indians and the Revolutionary spirit; 
how enslaved African Americans made their captivity visible despite the traditional 
captivity narratives’ emphasis on white victimhood; how this bid for legibility had the 
effect of obscuring Native Americans once again; and how newly empowered black and 
immigrant voices led some white authors at the turn of the century to fear their own 
vanishing into irrelevance. This story complicates our sense of past and present, rereading 
contemporaries in conversation across ethnic lines and ultimately recasting the literary 
history of nineteenth-century American narrative.
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Chapter One. William Apess’s “Jealous Eye”: Revisioning the Disappearing Indian 
and the Vanishing Revolutionary 
 
 In September, 1835, Ralph Waldo Emerson delivered an address in Concord to 
commemorate the two hundredth anniversary of the Massachusetts town’s settlement. 
Just four months later and about twenty miles away, Pequot activist William Apess twice 
gave what is now a much lesser known oration, his Eulogy on King Philip, as 
Pronounced at the Odeon, in Federal Street, Boston. As he recounts local history in his 
“Historical Discourse at Concord,” Emerson focuses on three key figures of national 
importance to which Apess would pointedly return: the noble Indian doomed to vanish, 
represented by “King Philip,” also known as Metacom; the principled Pilgrim settler in 
search of religious freedom; and the stout Revolutionary warrior in love with justice. 
Emerson announces what every American schoolchild still learns, that the Pilgrims’ 
“Planting” of the nation and the Revolutionary War are “the two great epochs of public 
principle”; these are the defining moments of American history that in Emerson’s time 
were coming to be written in the national consciousness as the foundational myth of 
American exceptionalism. Emerson acknowledges with melancholy characteristic of his 
day that the noble “red man” had to be sacrificed for this narrative of progress to be 
enacted: after Philip’s assassination in 1676, Emerson laments, the Algonquin Indians’ 
“strength was irrevocably broken. They never more disturbed the interior settlements, and 
a few vagrant families, that are now pensioners on the bounty of Massachusetts, are all 
that is left of the twenty tribes.”1 
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 Emerson’s contention that the destruction of Native peoples was both regrettable 
and inevitable—“in the first blast of [the white men’s] trumpet we already hear the 
flourish of victory” (59)—was thoroughly commonplace in an era saturated with 
expressions of regret over the vanishing of Indians, as scholars have amply demonstrated. 
Brian Dippie in his influential work on the subject, The Vanishing American, documents 
the very real consequences of the widespread credence given to this view; simply put, 
“the belief in the Vanishing Indian was the ultimate cause of the Indian’s vanishing.” 
Native Americans were simultaneously mourned and shuffled into obsolescence in 
American literature starting in the late eighteenth century with Philip Freneau’s poetic 
imagining of “The Indian Burying Ground,” Thomas Jefferson’s efforts at preservationist 
anthropology in his explorations of Indian “barrows,” and the assertion by J. Hector St. 
John de Crèvecoeur that “nothing remains” of the Indians of eastern Massachusetts 
except the Bible missionary John Eliot translated into a Native language. By Emerson’s 
time, the trope of the vanishing Indian had found its clearest expression in poetry in 
William Cullen Bryant’s “An Indian at the Burial Place of His Fathers” (1824), in fiction 
in James Fenimore Cooper’s The Last of the Mohicans (1826), and in drama in John 
Augustus Stone’s Metamora; or, the Last of the Wampanoags (1829).2 
 But Emerson’s speech reveals that this discourse of the vanishing Indian went 
hand in hand with the reverential remembering of the Revolutionary generation that also 
characterized this period’s rendering of the new nation’s history. If Emerson mourns the 
passing of the red man, he likewise memorializes the fast-declining Revolutionaries in a 
rhetorical figure I would like to call “the trope of the vanishing Revolutionary” in order 
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to emphasize its similarity to and concurrence with the well-documented trope of the 
vanishing Indian. Although given in a different key to be sure, Emerson’s direct address 
to the still-living Revolutionaries in attendance is analogous to his acknowledgment of 
the remnants of Indians still haunting Boston’s outskirts:  
The presence of these aged men who were in arms on that day, seems to 
bring us nearer to it. The benignant Providence which has prolonged their 
lives to this hour, gratifies the strong curiosity of the new generation. The 
Pilgrims are gone; but we see what manner of persons they were who 
stood in the worst perils of the Revolution. We hold by the hand the last of 
the invincible men of old, and confirm from living lips the sealed records 
of time. (76) 
 
Like the “pensioner” Indians, the Revolutionaries are a dying breed; they link Emerson’s 
auditors to the past while justifying their possession of the future. Mourning the passing 
of the Revolutionary generation provided one basis for the cultural cohesion so sought 
after in the early decades of the nineteenth century. In his famous 1826 eulogy of John 
Adams and Thomas Jefferson, who died on the fiftieth anniversary of the adoption of the 
Declaration of Independence (which they wrote), Daniel Webster draws attention to the 
last remaining signer of that illustrious document. Recalling the ubiquitous natural 
metaphors used to describe noble Indians, he calls Charles Carroll “an aged oak, standing 
alone on the plain, which time has spared a little longer after all its contemporaries have 
been leveled with the dust.” Throughout this and other addresses, Webster’s is the 
language of sentiment, as he invites his hearers to sympathize with his subjects and 
comments on the visible signs of affect they evince. In order to capitalize on this 
sympathy and to honor the recently-deceased and not-quite-dead founders, Webster 
insists that the revolutionary spirit now must subside, that the people must strive “to 
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preserve” the “glorious liberty” bequeathed by the fathers through rededication to the 
“benign institutions” they initiated. As Webster had said elsewhere, not every generation 
can be the founding generation: the proper role for post-Revolutionaries lies in preserving 
the unity the founders created.3 
 Connecting the vanishing Indian and the vanishing Revolutionary fleshes out a 
suggestion made in passing in Philip Deloria’s Playing Indian: that “making Native 
Americans historical went hand in hand with a reverential remembering of the 
Revolution.” Although cultural historians have overlooked the relationship between these 
two sentimental tropes—the vanishing Indian motif and the hagiography of 
Revolutionary saints—a close reading of the work of William Apess shows that he did 
not; here, transethnic reading practices allow not only for the forging of connections 
between authors across perceived ethnic lines, but facilitate a more holistic picture of 
their period’s interlaced cultural discourses. Scholars have treated Apess’s deployment of 
the language of sympathy, some claiming he rejects or adapts it wholeheartedly; charting 
a middle ground, Laura Mielke shows how Apess’s A Son of the Forest both marshals 
and critiques sentimental discourse. Cheryl Walker has written of Apess’s “aim of 
subverting and redeploying national rhetoric” in the Eulogy, and many have commented 
on Apess’s references to Washington. What follows adds to these analyses by presenting 
an Apess who is a much cannier observer of the burgeoning national historical 
consciousness than we have appreciated, whose simultaneous invocation of multiple 
discourses enacted through his source materials teaches us something not only about his 
thinking, but about the period as well.  
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Anticipating—and in some ways outstripping—the work of American Studies 
scholars of a century and a half later, Apess intervened in the construction of a new 
national memory in his own time: the retrospectively providential narrative whereby the 
Pilgrim settlers became the typological forebears of the Revolutionary freedom-fighters 
and both depended upon the graceful exit of the vanishing Indian. Werner Sollors has 
shown that Indians became white Americans’ “adopted ancestors,” representing the 
country’s New World rather than European origins while asserting their rights to the land. 
The romanticization of Native Americans that simultaneously insisted on their nobility 
and declared their extinction inevitable coupled with the exaggerated respect for 
Washington and others of his generation as the symbolic descendants of the intrepid first 
settlers served to cement American identity, in turn reinforcing social and political 
stability. As the vanishing Native and the vanishing Revolutionary were honored, they 
were also hurried into retirement; creating a pantheon of Revolutionary heroes to worship 
also clearly implied that the time for Revolution had passed, while depicting the Indians 
as already extinct hastened their forcible removal from the Southeast and their 
persecution in the West. This effort at containment explains also the frequent association 
of Indians with Revolutionaries in the period. Together, these mourned, contained figures 
became the spiritual ancestors of the new generation of republican citizens, now invested 
with their rights, possessed of republican virtues, and apparently secure in their racial and 
national identity. Having shaken off fears of their own European dependency or Indian 
degeneracy, they were ready to move into the nation’s future with their past neatly 
defined behind them.4 
 28 
 
 In order to intervene in this narrative before it became cemented as truth, Apess 
adapts materials from historian and ethnographer Samuel Drake, whose Book of the 
Indians: Biography and History of the Indians of North America (1834) served as 
Apess’s primary source for nearly all of the historical details in the Eulogy; and 
Washington Irving, sections of whose “Traits of Indian Character” appear via another 
writer in Apess’s A Son of the Forest (1829) and reappear in the Eulogy on King Philip 
(1836). As part of the widespread cultural reassessment of the role of Indians in 
America’s conception of itself, Philip had recently been the subject of much 
romanticization, with its concomitant efforts at containment and dismissal, including in 
texts by both Drake and Irving. Apess participates in the cultural reevaluation of Indians, 
continuing in this vein of adoration of the fallen leader but also powerfully intervening in 
the tendency to idealize Indians in order to ensure their disappearance. Just when hybrid 
white-red characters like Cooper’s Leatherstocking had hold of the American 
imagination, promising a reinvigorated, purely American version of masculinity that 
would incorporate Indian qualities and often dismiss actual Indians, Apess changes the 
terms of the analogies that equate Indians with Revolutionaries. He insists that Indians 
are not vanishing and connects the centuries of crimes against Native peoples—crimes 
much wept over in the sentimental literature of the day—to the political victims of his 
time. Simultaneously, he recognizes the dangers inherent in the beatification of the 
founding fathers. These shifts are enacted at the level of Apess’s language itself, as he 
rewrites the words even of those who think of themselves as defending Indians in order to 
establish himself as a trusted historiographer, orator, and author. Only a close attention to 
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the language of Apess’s text alongside that of his source materials and other 
contemporaneous depictions of King Philip reveals the subtle but crucial adjustments 
Apess attempts in the national imagination of Indians and his argument for his own place 
in the canon.  
This chapter demonstrates that Apess in the Eulogy rewrites the history he found 
in his source material by Drake and Irving. The first section shows how in Drake, Apess 
encountered the early nineteenth century’s revisions of the Puritan past that castigated 
some aspects of the Puritans’ worldview while extolling others. Apess follows the logic 
of Drake and others’ critique of the Puritans to its logical conclusion, employing it not 
only to praise a vanished Philip but to exonerate him. At the same time, he deploys the 
language of sentiment Drake applies to Philip in the service of his reassessment of 
history, thereby merging the intersubjectivity of sympathy and the intertextuality of his 
compositional practice. The subsequent two sections focus on Apess’s interactions with 
Irving’s two essays on Indians from The Sketch Book of Geoffrey Crayon, Gent. (1820), 
“Traits of Indian Character” and “Philip of Pokanoket.” Unknowingly taking as his 
interlocutor the man who would be called the grandfather of American literature, Apess 
seizes the radical potential of Irving’s work, fulfilling intimations from which Irving 
himself had retreated by the time Apess delivered his address. Modifying Irving and 
others’ associations of Philip with Revolutionaries, Apess circumvents the tendency of 
republican rhetoric to consign Native Americans and the spirit of rebellion to the past. 
In the penultimate paragraph of the Eulogy, his last extant publication, Apess 
speaks of his interracial friendships: “And although I can say that I have some dear, good 
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friends among white people, yet I eye them with a jealous eye, for fear they will betray 
me.”5 This guarded, vigilant friendship Apess describes can serve as a metaphor for his 
literary relationships with white authors and orators of his day. It is an especially apt 
figure for his stance toward those who, like him, focused their attention on King Philip. 
The infamous sachem of the Wampanoag whose name was applied to the bloody series of 
battles between the settlers and the Algonquin Indians in New England from 1675 to 
1676 was subject to much revisionist historiography and romantic treatment in the 
literature of the 1810s–1830s. Apess borrows liberally from his literary “friends,” but he 
keeps a “jealous eye” on his source texts that heap praise on Philip, wary that these 
ostensibly friendly sentiments will “betray” the very people they are apparently meant to 
honor. This same tension between collaboration and suspicion characterizes many such 
transethnic literary relationships. 
 
I. Revising Colonial History: Apess’s Sentimental Rendering of Samuel Gardner 
Drake 
According to Paul Giles, U.S. national identity was still “inchoate and unsettled” 
when Apess delivered his Eulogy on King Philip; as a teller of American history in this 
instance, Apess had to contend with the ascendant self-mythologizing of his day that 
sought to settle the nation’s present identity and future course in part through instating a 
narrative of the nation’s founding. As Jonathan Arac puts it, “national narrative was part 
of the process by which the nation was forming itself and not merely a reflection of an 
accomplished fact.” Any American origin story, Apess well knew, had to contain the 
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three figures in Emerson’s address: Pilgrims, Revolutionaries, and Indians. Apess’s 
encounter with the Puritan past comes primarily through his interaction with the writings 
of Samuel Gardner Drake.6 
In their readings of Apess’s Eulogy on King Philip, critics have ignored or vastly 
understated Apess’s reliance on Drake’s Book of the Indians of North America: 
Biography and History of the Indians of North America, which was published in 
numerous editions under various titles from 1832 to 1836 when Apess delivered his 
address, and into the subsequent two decades as well.7 The text is part of Drake’s larger 
project of “antiquarian” interest, the “putting into a state of preservation” Indian materials 
that might otherwise “be scattered, and irrecoverably lost.”8 In addition to his direct, 
extensive use of Book of the Indians, it seems probable from several textual details that 
Apess also read Drake’s edition of Church’s History of Philip’s War (1825). The Book of 
the Indians is itself a compendium of previous historians’ work, which Drake has sorted 
and compared; he often juxtaposes differing historical accounts and adjudicates between 
them. It is no exaggeration to say that nearly every historical detail in Apess’s speech was 
garnered from Drake. As we trace the borrowings, we see Apess traveling through 
Drake—usually in order—paraphrasing here, repeating verbatim there, and interspersing 
his own commentary between the lines of Drake’s writing.9 Many of the features of the 
address scholars have been eager to receive as original to Apess are in fact from Drake, 
including his discussion of Mary Rowlandson’s captivity narrative and his recitation of 
the Lord’s Prayer in Wampanoag.   
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In emphasizing Apess’s heavy borrowing of Drake, I certainly do not mean to call 
him a plagiarist nor to detract from our sense of Apess as a forefather of Native American 
literature. But ignoring Apess’s use of direct source materials rather obscures than 
highlights his authorial hand; in addition, I suspect it reflects our, albeit well intentioned, 
critical eagerness to listen back to Apess’s “authentic” Indian voice. Because we 
recognize the crucial differences cultural background, ethnicity, and race made in 
people’s lives—regardless of the socially constructed nature of these categories—we read 
this early Native author to find out what a real Indian thought and felt. When we attend to 
the elaborate intertextual interplay, however, we are again reminded to beware 
essentializing notions of authenticity. In Apess’s text at least, there is no purely Indian 
voice unalloyed with the dominant cultural discourses; throughout, Apess works and 
writes as someone who identifies himself as an Indian, as he frequently declares, but not 
from a wholly compartmentalized, racialized Indian worldview that somehow excludes or 
transcends the culture in which he lived. We can no more understand Native American 
literature as separate from its broader American literary context than we can understand 
that literary history while erasing Indian authors. 
The two men were aware of each other’s work and may well have known each 
other. Drake includes mention of Apess in at least four editions of his Book of the 
Indians, and Apess cites Drake’s work explicitly in his Eulogy. The catalogue of Drake’s 
extensive library shows that he owned all five of Apess’s literary productions; at Apess’s 
death, one of Drake’s works on Indians—although we aren’t certain which—was one of 
the few volumes in his scant library. Thanks to the archival work of Maureen Konkle, we 
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know that Drake sold tickets to Apess’s address at his Antiquarian Bookstore and that 
Drake’s scrapbook contains tickets to the speech autographed by Apess, so it appears that 
the two probably met. Drake’s son later described the bookstore as not merely the “casual 
resort of bookish men, but a kind of literary exchange,” a phrase that nicely anticipates 
the sort of dialogical relationship described here between his father and Apess; Drake’s 
son explains that the bookseller and author of his wares enjoyed “intimate relations” 
beyond their common financial interest.10  
Apess’s Eulogy lays out the history of encounters between English settlers and 
American Indians in New England, focusing especially on King Philip’s War and the 
person of the sachem Philip himself. Apess seeks to “vindicate the character” (277) of 
Philip and to “lay those deeds and depredations committed by whites upon Indians before 
the civilized world” (278). For the most part, Apess takes his cue from Drake’s rendering 
of King Philip’s War and other colonial events, often picking up on suggestions of 
Drake’s and elaborating them into full-blown critiques. In keeping both with the period’s 
nostalgia and its urge to forge a national mythology, early nineteenth-century authors 
focused not only on the Revolution itself, but also on colonial conflicts between 
European settlers and Indians, most notably King Philip’s War, coming to promulgate a 
“self-conscious . . . political-military typology, in which 1675 provided a type for 
1775.”11 Nineteenth-century writers styled themselves descendents of the settlers, 
creating a narrative that led with teleological inevitability from colonization to the 
Revolution and the establishment of the American republic. Looking to write their own 
national past in the genres of fiction, poetry, and history, authors turned to Puritan 
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accounts of the war, but those sources demonized Indians in a way that would no longer 
do for a people that had drifted considerably from the Calvinist inclinations of the 
doctrinaire Puritans, now priding itself on freedom and, increasingly, on the capacity for 
properly compassionate outpourings of sentiment for the unfortunate.  
 For the Puritans who wrote about the war, including major figures such as 
Increase Mather, the contest was a matter of the survival of the settlers, but also of course 
a judgment from a God upset at the backsliding of the new generations and even at the 
settlers’ urge to expand as evidence of dissatisfaction with the Promised Land they had 
been given. As Sacvan Bercovitch would hasten to remind us, such jeremianic insistence 
on God’s wrath or judgment against the English colonists was urged within the 
framework of “a promise of ultimate success, affirming to the world, and despite the 
world, the inviolability of the colonists’ cause.” Within this framework and to a Puritan 
understanding, the Indians were a threat and a test, a “‘corrective affliction’” to be 
overcome both through war and strict adherence to religious observances. As Richard 
Slotkin demonstrated in his still-relevant Regeneration through Violence (1973), Puritans 
regarded the differences between themselves and Indians as physically threatening and 
the similarities between them as spiritually and racially threatening: white, English 
Puritans had to resist merging with the natives of the land they had claimed, even as their 
situation required them to live in the wilderness and adopt some Native practices to 
survive. As Jill Lepore puts it more recently, the colonists “were plagued with anxieties 
of identity,” constantly working to define themselves against the cruelty and 
oppressiveness of Europeans and the alleged savagery of the Indians; they feared not only 
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actual mixing through interracial reproduction, but also sought to defend themselves 
against any cultural leanings towards the savagery of Indians, any evidence of 
transculturation. In fact, Increase Mather even blamed King Philip’s War itself on the 
treachery of one man who had married an Indian and allegedly taken up arms against the 
settlers. The Puritan accounts of the war to which historians and writers of historical 
fiction and poetry in the early nineteenth century turned, then, as they sought to rewrite 
the pre-history of the republic, tended to treat Philip as a “barbarous villain” and the war 
as a cosmic contest between good and evil. Such a framework simply did not suit the 
purposes of the 1820s and 1830s, when writers saw themselves as redressing the religious 
excesses and prejudice of their ancestors even as they extolled their martial victories.12 
 There is perhaps no better single text to see the push and pull I am describing 
between the Puritan and early national modes of representing Indians and interracial 
conflict than in any one of the numerous 1820s editions of Benjamin Church’s narrative 
of King Philip’s War edited, annotated, and republished by Samuel Gardner Drake.13 
Church was the leader of the excursion that eventually killed Philip in 1676, but his 
narrative was not published until 1716, forty years after the war’s end and only months 
before his own death. Granted, Church’s narrative is somewhat atypical of the 
voluminous colonial-era writings on King Philip’s war: for one thing, it was written in 
the eighteenth century well after war’s end. For another, Church was himself highly 
critical of the governmental authorities that directed his actions in the war, and his 
attestations of religious faith and belief in Providence’s guiding hand feel strictly pro 
forma, totally unlike Increase Mather’s fiery providential rhetoric.14 Nevertheless, to 
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chart the interactions between original author and editor in Drake’s edition of Church is 
to see the early republic moderating, absorbing, and ultimately defining the Puritan past; 
doing so also sets the stage for the transethnic textual interaction between Apess and 
Drake.  
Drake’s extensive footnotes, introductory biography of Church, and long 
appendices constrain or transform Church’s undesirable traits—excessive violence and 
lack of sentiment—leaving them as the foibles of the past, while extolling his perceived 
virtues—industry, courage, flexibility—as the proper heritage of the present generation. 
Drake’s edition of Church seeks to critique the Puritan worldview, to humanize the 
Indians they demonized, and to emphasize English settler cruelty while downplaying 
Indian violence.15 Drake is quick to expand Church’s suggestions of Puritan cruelty and 
religious hypocrisy, softening references to Indian cruelty and emphasizing English 
abuses instead. Drake editorializes about Cotton Mather explicitly in the footnotes, 
mocking his belief in the supernatural omens that were said to precede the war’s onset 
and criticizing him for his vitriol against Philip and his fellows. 16 As he does so, Drake 
softens Church’s language as well, but compares it favorably to that of real zealots like 
Mather. When Church calls the uniting of the various tribes against the English a 
“rebellion,” for example, Drake’s footnote gently corrects him: “This war was called a 
rebellion, because the English fancied them [the Indians] under the King of England, but 
that did not make them so” (26). This passage gestures toward the notion of Indians as 
analogous to American Revolutionaries, well within their rights to object to the King’s 
assumption of sovereignty over them. In this instance, Drake turns from Church to the 
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much more offensive Mather: “Our author is by no means so lavish of ill names as many 
early writers. Hellhounds, fiends, serpents, caitiffs, dogs, &c., were their common 
appellations. The ill fame of Mather, in this respect, will be celebrated as long as the 
marvellous contents of the Magnalia are read” (26).  
Drake’s censure of the Puritans’ cruelty and prejudice towards Indians, as well as 
their religious excesses and hypocrisy, was thoroughly commonplace by 1830. For 
example, Irving throughout “Philip of Pokanoket,” to which we shall return shortly, sees 
himself as righting the prejudice of Puritan writers like Increase Mather, whom he 
explicitly criticizes. We see in such histories, Irving says, “the diseased state of the public 
mind” and “the gloom of religious abstraction”17; he says that Reverend William 
Hubbard, whose 1677 account of the war he quotes frequently, “dwells with horror and 
indignation on every hostile act of the Indians . . . whilst he mentions with applause the 
most sanguinary atrocities of the whites” (256). Luxuriating in an elaboration on this 
common theme, Cooper devotes much of his novel The Wept of Wish-Ton-Wish (1829) to 
satirizing Puritan rigidity and hypocrisy, perhaps most notably in the person of the absurd 
minister Meek Wolfe, who more than anyone lusts after Indian blood and who at one 
point forms a one-man tableau with his bible in one hand and his sword in the other; he 
spouts biblical passages at random as the battle rages around him.18 Examples from other 
historical fiction at the time abound, especially in the figure of the rigid Puritan father, as 
in Lydia Maria Child’s Hobomok (1824) and Catharine Maria Sedgwick’s Hope Leslie 
(1827). By mid-century, of course, Nathaniel Hawthorne would immortalize the stern 
Puritan as a stock character.  
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 I will return to these fictional narratives’ depictions of cross-racial adoption in the 
following chapter. For now, however, it suffices to point out that, as do all of these 
novelists, Drake chooses some Puritans to critique and cast aside as sacrificial lambs, as it 
were, and rescues others to lionize as fit heroes for his own time. The castigation of 
Puritan excesses does not extend to a critique of their whole enterprise as settlers, as 
Drake in his appendix claims that “perhaps the annals of the world do not furnish a 
parallel to the first peopling of Newengland; as it respects purity of intention, judgment 
and fortitude in its execution” (302). In his history of Church’s exploits, Drake highlights 
those qualities most appealing to a contemporary audience. Drake’s opening biography, 
“The Life of Church,” which he added in the 1827 edition, reads like a compendium of 
republican virtues: Church is possessed of “good stature” and a body “built for hardiness 
and activity”; he is “active, sprightly, and vigorous,” “rational and manly”; he has overall 
a “generous, obliging, and hospitable disposition” (xi); and is properly, but not 
excessively, observant in matters of religion (xii).   
Just as Drake provided his gloss on Church for his own literary and political ends, 
Apess would maneuver Drake’s Book of the Indians in a similar manner, enlisting the 
antiquarian’s help in making arguments exposing English abuses and exonerating Indians 
from charges of barbarity, but also using Drake against Church himself in ways Drake 
certainly would not endorse and likely did not anticipate. As I have said, Apess borrowed 
from Drake extensively, but he also offers comments on Drake’s presentation of history 
and added substantial original passages: the opening and closing are his own, as are a 
poem, a speech by Philip, and a bitterly satirical address in the voice of President 
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Jackson. Given the depth of Apess’s debt to Drake, his alterations are especially 
significant: Apess frequently renders Drake’s implied critiques of white actions more 
explicit; consistently connects tales of past injustice to the lives of Indians in the 1830s; 
interprets his tale through a Christian framework; enhances Drake’s language of 
sentiment; and calls upon contemporary discourses of republican values so prominent in 
the oratory of the day. There is an element of pastiche in Apess’s final product, a bringing 
together of discourses from various realms: history and historiography; oratory, 
especially political eulogy; and the language of sentiment prevalent in both of the 
foregoing genres and in imaginative literature. Apess’s enhanced sentimental appeal, 
built on Drake’s, exposes and resolves many of the tensions inherent in the early 
nineteenth-century romanticization of Indians as both noble and tragically doomed.  
Apess likely did not read Increase Mather’s history, but he takes up Drake’s 
critique of Mather as part of his overall project of rewriting the colonial past. Although I 
have demonstrated Drake’s thoroughgoing disapproval of Mather in his History of King 
Philip’s War, he offers Mather’s epithet about Philip, “of cursed memory,” without 
comment in Book of the Indians (2.27); Apess seizes this detail from Drake, mixes it with 
scorn for the Puritan demonization of Indians, and stirs: 
Perhaps if the Doctor was present, he would find that the memory of 
Philip was as far before his, in the view of sound, judicious men, as the 
sun is before the stars at noonday. But we might suppose that men like Dr. 
Mather, so well versed in Scripture, would have known his work better 
than to have spoken evil of anyone, or have cursed any of God’s works. 
(304)  
  
Apess knows he is on solid ground here: indeed, Philip’s reputation among the general 
public in New England in 1836 is in much better shape than that of either of the Mathers, 
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thanks in part to the likes of those “sound, judicious men,” Drake, Cooper, and Irving. 
Apess similarly expands Drake’s comment when the latter criticizes Mather and his 
community’s “low and vulgar epithets sneeringly cast upon the Indians” and blames the 
early historians for “view[ing] the Indians as inferior beings” and “hardly…allow[ing] 
them to be human” (3.38). Apess agrees, “It is true that this language is sickening and is 
as true as the sun is in the heavens that such language was made use of, and it was a 
common thing for all the Pilgrims to curse the Indians, according to the language of their 
priests” (304). Apess adds an emphasis here and in the following paragraph on the 
injustice perpetrated by purported Christians. Clearly, Apess is reading Mather and the 
Puritan past through Drake, marshalling his white contemporary as an ally in rereading 
history.  
 Frequently, Apess’s embellishments of Drake result in an expansion of the 
language of sentiment, so crucial to Apess’s rhetorical strategy throughout the Eulogy. 
Signaling his engagement with the discourse of sentiment, Apess peppers the opening 
paragraphs of his address with references to “sympathies” and his audience’s “hearts” 
(277–278). Especially when children are concerned, Apess expands significantly on 
Drake’s sentimental appeals, a tendency that will receive direct attention in the following 
chapter. When Drake reveals that Philip’s son has been sold into slavery, he comments, 
“It is gratifying to learn what did become of him, although it must cause pain in every 
humane breast; not more for the lot of young Metacomet, than for the wretched depravity 
of the minds of those who advised and executed the decree of slavery upon him” (3.33). 
Following along carefully with Drake’s details, Apess takes the opportunity of the 
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enslavement of Philip’s son to launch into a tirade against slavery that begins with this 
expression of his own ability to feel sympathy and shame, “Gentlemen and ladies, I blush 
at these tales, if you do not” (301). Often associated with light skin, the propensity to 
blush marks a physiological response to the injustice perpetrated by those who claimed to 
be “free and humane,” and Apess even implies here that his sentimental faculties are 
more developed than those of his audience (301).    
This is not to say that Drake’s original text is devoid of sympathy: rather, Drake’s 
deployment of the language of feeling opens the door for Apess’s enhanced sentimental 
approach. In his version of Church’s narrative, one of Drake’s most important 
interventions is to add the capacity for sympathy to his hero. Repeatedly in the original 
text, Church disapproves of murdering Indians and selling them into slavery, especially 
when he has personally promised the captives they will be treated fairly. But these 
objections are made without much comment and seem to be based on strategy and basic 
humanity until Drake adds to Church’s rather spare accounts a level of sentimental 
ornamentation. For example, Drake footnotes Church’s simple reaction of “grief” at the 
beheading of some of his Indian prisoners with a 53-line sentimental appeal including 
two excerpts of mournful poetry. In both this text and Book of the Indians, Drake also 
counters Puritan representations of Philip as a demonic barbarian and invests him with 
the qualities both of one who sympathizes and one the reader should sympathize with. In 
the first chapter of Book 3, Drake imagines Philip after his wife and son have been 
captured: “All that was dear to him was now swallowed up in the vortex! But they still 
lived, and this most harrowed his soul—lived for what? to serve as slaves in an unknown 
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land? could it be otherwise than that madness should seize upon him, and despair torment 
him in every place? that in his sleep he should hear the anguishing cries and lamentations 
of Wootonekanuske [Philip’s wife] and his son?” (3.13). Here we see Philip in typically 
sentimental terms, both feeling himself and feeling for others: not an inhuman beast, he 
emotes intensely for his wife and child, as Drake might say any “feeling man” would 
do.19  
Apess applies this rhetorical strategy freely in his Eulogy, frequently rendering 
Drake’s details in sentimental terms even where Drake does not. As part of his chronicle 
of colonial English abuses, Drake mentions an old Indian woman who greets the English 
with tears, saying that her children had been captured and sold into slavery. Whereas 
Drake declines to imagine her feelings and appends as his only comment that she was 
“considerably appeased” for her loss by “a few trinkets” (11), Apess provides his own 
reading of the scene, omitting the commodity exchange and instead forcefully mounting a 
direct appeal to his audience in language that echoes the strategy of abolitionists and 
anticipates that of writers like Frederick Douglass and Harriet Beecher Stowe:  
O white woman! What would you think if some foreign nation, unknown 
to you, should come and carry away from you three lovely children, whom 
you had dandled on the knee, and at some future time you should behold 
them and break forth in sorrow, with your heart broken, and merely ask, 
“Sirs, where are my little ones?” and some one should reply: “It was 
passion, great passion.” What would you think of them? Should you not 
think they were beings made more like rocks than men? (280) 
 
Reversing the common perception of Indians as so stoic as to be devoid of emotion and 
their association with stone, Apess accuses the white Pilgrims of being “like rocks,” 
simultaneously unable to feel natural human sympathies towards innocent women and 
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children or to restrain their inappropriate “passions.”20 As he closes the Eulogy, Apess 
returns to this sentimental note, urging his white hearers to identify with the emotional 
capacity of present-day Indians: “Our affections for each other are the same as yours; we 
think as much of ourselves as you do of yourselves. When our children are sick, we do all 
we can for them; they lie buried deep in our affections; if they die, we remember it long 
and mourn in after years” (309). Apess involves himself in the nineteenth-century trope 
of the dying child here, insisting that he and other Indians have the same capacity for 
feeling as do his white auditors. 
 The rise of sentimentality in this period has been well documented and much 
debated among scholars. After being scorned by mid-twentieth-century critics as popular 
drivel that debased serious American letters, authored by overly emotional and 
insufficiently talented women, sentimental literature was embraced by a generation of 
feminist scholars, led by Jane Tompkins, who touted the discourse of sympathy as a 
crucial tool in resistance of oppression. Similarly, scholars have explored the role and 
success of sympathetic strategies in the rhetoric of the abolitionist movement in general 
and specifically in the works of the aforementioned Douglass and Stowe; Kenneth 
Warren claims that the retreat from sympathy in the realist movement at the end of the 
century encouraged racial violence. 21  
But as a means for resisting oppression of Native Americans, sentiment has drawn 
far less praise, perhaps for good reason; recognizing the consistency of sympathy for 
disappearing Indians with the logic of extermination, most scholars have viewed 
sentiment with suspicion when it is directed towards Indians. Following Dippie, many 
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scholars have shown how melancholy regret for the disappearance of Indians 
accompanied measures that encouraged their removal. More recently, some critics have 
attempted to recuperate sentimental treatments of Indians, reading at least some of these 
expressions of regret as protests against government policy and not simply facile and 
guilt-assuaging strategies of denial or appeasement. Most notably, Mielke endorses “a 
critical middle ground between a naïve acceptance of sentimentalism and a prejudiced 
dismissal of all sympathy as suspect”; she insists on the possibility that some authors 
tried to “create a literature based on the emotional commensurability of American Indians 
and Euro-Americans that did not, finally, promote the subjugation of American Indians or 
assume their degradation and disappearance inevitable.” Mielke argues that Apess is 
well-versed in the logic of sympathy and that his autobiography A Son of the Forest 
“delivers a harsh appraisal of Euro-American sentimentalism” through its depictions of 
white failures to live up to their own sympathetic standards in regards to Indians. 22 
 Mielke’s argument can be extended to illuminate the Eulogy as well. Here, Apess 
utilizes the language of sympathy in a way that reminds us that we cannot view Native 
American and other non-white authors as somehow outside of their cultural time; Apess 
is deeply steeped in sentimental discourse, and his rhetorical summoning of sympathetic 
identification between his audience and the subjects of his address is in many ways of a 
piece with Drake’s instincts. In short, Apess engages the language of sentiment for his 
own political purposes, which are in many respects similar to those of Drake. But he also 
departs from Drake in important ways, resolving the recurrent tension in early nineteenth-
century romanticized depictions of Indians I have just described and exposing one of the 
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limitations of sympathy. The intertextual interplay Apess initiates with Drake’s text 
mirrors the intersubjective action of sympathy: as sentiment involves the instigation of 
affect in another, here Apess offers his affective response to Drake’s text, moving across 
texts, perspectives, and ethnic affiliations. 
What Apess is trying to do in the Eulogy is to mount a sentimental appeal that 
infuses Natives with romantic properties while nevertheless short-circuiting the vanishing 
Indian’s logic of melancholic inaction and emphasizing the very real destruction of 
Native communities. In the Eulogy, Apess’s Indians are “beings made by the God of 
Nature, …whose brilliant talents shone in the display of natural things” (277); Philip 
himself is “active as the wind, as dexterous as a giant, firm as the pillows of heaven, and 
fierce as a lion…and as swift as an eagle” (296). In his reading of A Son of the Forest, 
Tim Fulford shows that Apess “adapted [the] Romantic motif . . . of tribal life as a rural 
idyll” in order not merely to “elegize” it, “but to lay out a method for its renewal.”23 
Similarly, in the Eulogy, Apess points out the destruction of Indians and their natural way 
of life, referring to the “remaining few” Indians (276) and inventing a speech for Philip in 
which he details the destruction of natural resources (295), but he does so in order to 
assert the viability of a response other than passive feelings of regret. Towards the end of 
his address, he seems to suggest that mere sympathy will not translate into real action: 
“What, then, shall we do? Shall we cease crying and say it is all wrong, or shall we bury 




Consistent with the assumption of white victimhood so common in the captivity 
narrative genre, the repeated insistence on Indians’ nobility and the provocation of 
readers’ tears for them often coexists in white-authored texts of this period with the sense 
of inevitability. The Indians simply had to disappear, as tragic as that may be, in order for 
whites to survive: it was us, white reader, or them. For all of Drake’s softening of the 
Puritan outcry against Philip and his censure of the English modes of war, he accuses 
Philip in his History of Philip’s War of unnecessarily and perniciously riling up the 
Indians “into a dangerous combination to extirpate the English” (xiii–xiv); in Book of the 
Indians, he likewise accuses Philip of being engaged in a “war of extermination” (3.9). 
Perhaps this supposed threat of white extermination and its implications for Indians, 
whose logic Philip Gould has shown guides many depictions of Indians at the time, can 
be seen most clearly in a scene that served as a metaphor for white-Indian relations, a 
fight between John Chamberlain and the chief Paugus in Maine in 1725 that was 
described in the Philadelphia Album in 1828 and reprinted in a book for children in 1833. 
In this classic scene, the two men of different races stand poised to kill each other. They 
shoot at each other simultaneously, but Chamberlain’s bullet lands fatally in Paugus’s 
heart, while Paugus’s merely grazes the crown of Chamberlain’s head. When Paugus’s 
relatives come to kill Chamberlain for revenge, he dispatches them first. We have here a 
contest of near-equals in which each is poised to destroy the other, but the white man 
succeeds and the Indian fails. 25 
Apess extends far beyond what we might imagine Drake would approve of in his 
leveraging of Drake’s text as evidence to convict Church and to exonerate Philip 
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completely, thereby pointing out the fundamental tension in Drake’s and other such 
depictions of Philip that try simultaneously to honor the nobility of Indians and to justify 
violence against them as necessary for white survival. Apess takes the sentimental appeal 
that would laud Indian qualities to its logical extreme, thereby showing the troubling 
inconsistencies of many manifestations of sympathy for Indians: Philip was not a villain, 
and the extermination of one side was not inevitable. Drake wants to have it both ways: 
he details the wrongs committed against Philip, validating his reasons for going to war in 
language Apess found consistent enough with his own perspective to borrow directly,26 
but he also sees Philip as attempting to wage a war of extermination, thereby endorsing 
the actions against him as necessary if regrettable. In a subtle revision, Apess changes 
Drake’s statement, “there can be no doubt of [Philip’s] hostility and great desire to rid his 
country of the white intruders” (3.25) to “though it is not doubted that he meant to be 
revenged upon his enemies” (294). Apess’s Philip may be seeking revenge for the very 
real wrongs perpetrated against him, but he is simply not trying to exterminate the 
English.  
In his treatment of the figure of Benjamin Church, Apess revises Drake so 
substantially that he turns Drake’s intentions inside out, directing that author’s impulses 
against his own erstwhile hero. In his History of Philip’s War, Drake had been 
unabashedly glowing in the terms of his description of Church, whose narrative 
repeatedly boasts of its subject’s plain dealing with the Indians as well as his ability to 
negotiate with them peacefully. In neither of his texts does Drake criticize Church’s 
strategy of enlisting Indians to fight against Philip, but Apess finds much to critique in 
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Church’s conduct with his captives: “they were either compelled to turn traitors and join 
their enemies or be butchered upon the spot. And this is the dishonest method that the 
famous Captain Church used . . . So, after all, Church only owes his exploits to the 
honesty of the Indians, who told the truth, and to his own deceptive heart in duping them” 
(300). In Book of the Indians, Drake moderates his adoration of Church somewhat but 
still praises him, whereas Apess is content to view him as the villain in his story of the 
persecution of Philip. If Drake is one of Apess’s literary “friends” whom he must eye 
“jealously,” Church is just an enemy plain and simple. But Apess needed and enlisted 
Drake’s help in accusing this enemy in print. 
 Because this kind of transethnic collaboration between Drake and Apess is just 
the sort of literary relationship that structures my whole argument, it might not be amiss 
to spend a moment on the interpersonal dimension here. As I suggested earlier, Drake and 
Apess most likely knew each other in some capacity, and it is not beyond the realm of 
possibility that they might have collaborated—that is, directly and in person—on the 
Eulogy. Drake also mentioned Apess in print in at least three editions of his Book of the 
Indians. In the first, 1832 edition of Book of the Indians, Drake praises Apess as “very 
active and intelligent.”27 In the 1835, 1836, and 1837 editions, he includes mention of 
Apess in his “Table of the Principal Tribes” in the entry for the “Marshpee” on Cape 
Cod, Massachusetts, with whom Apess had become involved in 1833. There, in an entry 
that has been overlooked by Apess scholars, Drake calls the Mashpee “lately conspicuous 
in asserting their dormant rights, under the direction of the efficient Mr. William Apess, 
of Pequot descent.”28 It may well be that Drake bridled at the idea of a rival, authentically 
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Indian historian and was more comfortable thinking of Apess as a minor entry in his 
antiquarian efforts to catalogue and describe all things Indian. While he figured himself 
as the keeper of Native history, Drake wrote dismissively about Indian oral traditions in 
Book of the Indians:  
Their notions in this respect can no more be relied upon than the fabled 
stories of the gods in ancient mythology…to raise any theory upon any 
thing coming from them upon the subject, would show only that the 
theorist himself was as ignorant as his informants. We might as well ask 
the forest trees how they came to be planted upon the soil in which they 
grow. (1.12) 
 
And yet, although he chided Apess in print for once suggesting Philip was a Pequot (a 
claim he does not repeat in The Eulogy), Drake commends Apess for attempting to write 
an authoritative Pequot history, a work Apess apparently never finished.29 We can only 
guess at the interpersonal interplay between these men, both so interested in Indian 
history and historiography, but their texts suggest at least a tentative or conditional 
affiliation, if not an outright alliance or collaboration.  
   
II. Traits of Irving’s Character: Apess and the Founding Father of American 
Literature 
In order to appreciate Apess’s purposeful challenges to the glorification of the 
nation’s political founding fathers, a feature Apess did not find in his Drake source 
material, we need first to understand his engagement with an essay by Washington 
Irving, through which Apess unwittingly took on the man who was famous even in his 
own time as America’s literary founding father. In Apess’s engagement with Irving’s 
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materials, one that changes over the course of his publishing life, we can read on the one 
hand an implicit critique of the great master’s increasing romanticization of Indians and 
apologies for their mistreatment. On the other, Apess marshals language and ideas he 
found within Irving to lodge his own rhetorical protest against the vanishing Indian motif 
and to call attention to the potential downsides of apotheosizing the Revolutionaries. By 
1836 when Apess delivered his Eulogy, Irving had already put American culture on the 
map with his Sketch Book of Geoffrey Crayon, Gent. (1820); it was “the first 
internationally respected work of literature by an American author” and sealed Irving’s 
eventual reputation as the “Patriarch of American letters.”30 As did many of his 
contemporaries, Irving found his uniquely American voice in part through engagement 
with Indian themes. Much of the iconic short fiction in The Sketch Book hinges on the 
threat of Indian captivity in particular, as in “Rip Van Winkle,” the postscript of which 
reveals that Rip has not been in the company of Dutch settlers but rather that an Indian 
“Manitou or Spirit” has likely caused his troubles. But here we will focus on the two 
essays on Indians Irving originally published in the Analectic Magazine in 1814 and 
revised for inclusion in his 1820 Sketch Book: “Traits of Indian Character” and “Philip of 
Pokanoket.” The first affords us an opportunity to appreciate Apess’s intertextual critique 
of the vanishing Indian, while the second points toward Apess’s wariness of the 
application of Revolutionary rhetoric to Native Americans. 
 In 1829, Apess appended what he called “some ‘general observations’ touching 
his brethren” (52) to his first published work, the autobiographical narrative A Son of the 
Forest; this appendix is nearly as long again as the main text and is comprised mostly of 
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quotations and paraphrases from other authors interspersed with Apess’s commentary. 
Among Apess’s white allies in this apparent hodgepodge of sympathetic historians, 
politicians, and commentators appears Irving, whose “Traits of Indian Character” Apess 
reprints nearly in full with a few deletions. Apess almost certainly encountered this essay 
in A Star in the West (1816), where Elias Boudinot reprints it without attribution but with 
a claim that he has secured the author’s approval.31 Following Boudinot, Apess in A Son 
presents Irving as an unqualified friend, a compassionate champion of Indians who 
resisted the prejudice of his day.  
Apess extends the most progressive implications of both of Irving’s Indian essays, as 
evinced in the 1814 edition, even though Irving himself backed off from them when he 
prepared his manuscript for international circulation only a few years later. In a sense, 
Apess pursues the logic of Irving’s earlier pieces more faithfully than Irving himself did; 
through tracing Apess’s intertextual travels, we attend more carefully to the now-
obscured original text of “Traits” and its significance in Irving’s trajectory regarding 
American Indians. I would like to suggest that Apess both learned crucial strategies and 
rhetorical flourishes from Irving’s essay and that he came, by 1836, to see in it some of 
the most insidious myths about Indians that he seeks to counteract in the Eulogy. In 1836 
in the Eulogy on King Philip, Apess reprises a moment he originally found (via 
Boudinot) in Irving’s “Traits”: a speech by a seventeenth-century sachem whose 
mother’s grave has been desecrated.32 Changes in syntax and diction between the version 
of the speech in his Appendix and in the Eulogy indicate that Apess has switched sources. 
No longer copying from Boudinot’s reprinting of Irving, Apess is now gathering this 
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same speech from a new source, Drake’s Book of the Indians. The textual shift from 
Boudinot/Irving to Drake between A Son and the Eulogy helps us to see that the latter as a 
whole both bears marks of Irving’s—albeit mediated and unacknowledged—influence on 
its author and also indicates areas of significant departure, places where Apess seems 
almost to be rebutting Irving’s text directly.  
Apess probably only had access via Boudinot to the first publication of “Traits of 
Indian Character,” which appeared in the Irving-edited Analectic Magazine in February, 
1814; he may never have seen the substantially revised version that Irving prepared for 
the 1820 London edition of The Sketch Book, which is very similar to the edition most of 
my readers will have encountered. 33 We can be certain that even had he known the1820 
version of “Traits of Indian Character,” Apess would have preferred the original. The 
differences are significant: in the 1820 edition, Irving romanticizes Indians more 
insistently, softens his earlier criticism of governmental policy into outright praise, 
distances himself from the actions and privileges of white people, and, perhaps most 
importantly given Apess’s interests, presents abuses against Indians as existing only in 
distant memory, considering Indian disappearance already nearly accomplished instead of 
an impending danger to be warned against.  
The 1814 edition of “Traits” was written in the midst of a subsidiary set of battles 
in the War of 1812 often called “The First Creek War.”34 In the later edition Irving 
deletes his most vehement protests against the violence of the military in this conflict. 
Gone in Irving’s 1820 edition, but remaining in Apess’s reprinting, is a paragraph in 
which Irving derides as hypocritical white complaints about Indian brutality, given white-
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enacted depredations: “Towns laid in ashes; cities given up to the sword; enormities 
perpetrated, at which manhood blushes, and history drops the pen. Well may we exclaim 
at the outrages of the scalping knife; but where, in the records of Indian barbarity, can we 
point to a violated female?” (1814, 150)35 If in 1814 Irving blushed at the rape of Indian 
women but managed to hold onto his pen, by 1820, now writing at least nominally as the 
genteel if bumbling traveler Geoffrey Crayon, he was reaching for the blotting paper to 
remove this perhaps-unseemly accusation. Instead of emphasizing U.S. military excess, 
Irving in the opening pages of the 1820 edition praises the “American government,” 
which “has wisely and humanely exerted itself to inculcate a friendly and forbearing 
spirit toward [Indians], and to protect them from fraud and injustice” (1820, 215–216).  
Irving’s other substantial deletion follows his revising trend in relocating abuses 
against Indians further into the past. Throughout the later edition, he makes subtle 
changes that suggest the crimes he writes of are merely historical: he adds the phrase “in 
the early periods of colonization” to a sentence that in the original seems to apply equally 
to the present; he changes present to past tense; and when writing about the crimes of 
whites against Indians, he revises the personal pronouns “we” and “our” to the more 
general “white men” and “European.”36 Apess leaves in a paragraph Irving deletes that 
excoriates those who can “coolly talk of ‘exterminating measures’ and discuss the policy 
of exterminating thousands,” reminding his readers that “[t]hese are not the idle 
suggestions of fancy; they are wrung forth by recent facts, which still haunt the public 
mind” (1814, 154). Apparently, all that haunted the public mind as Irving conceived of it 
by 1820 were the ghosts of Indian mothers whose graves had been desecrated.  
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In both editions, Irving ends by bemoaning that the Indian will most likely slip 
into romanticized, fictional depictions, but that at the “dark story of their wrongs and 
wretchedness . . . how they were invaded, corrupted, despoiled . . . posterity will either 
turn with horror and incredulity from the tale, or blush with indignation” (1814, 156). 
What is so interesting about his 1820 revisions is that they accomplish just what Irving 
himself disapprovingly predicted in 1814: he has removed some of the “dark story” and 
offered less to make his white readers blush, while presenting a more romanticized vision 
of his subject. The opening paragraph of the 1820 edition is added, and it is here that 
Irving extols the Indian as “wonderfully striking and sublime” and describes his “proud 
stoicism and habitual taciturnity” (1820, 213, 214). Irving ends the essay with the trope 
of the vanishing Indian extraordinaire, writing at the close of an elegiac passage that the 
remaining Indians will soon “vanish like a vapor from the face of the earth” (248–249) 
and following this with a declaration in an assumed Indian voice that “a little while 
longer and the white man will cease to persecute us—for we shall cease to exist!” (249). 
In all editions, Irving has an Indian pronounce his entire race’s doom.37     
Consistent with the trajectory of his revisions to “Traits of Indian Character,” over 
the long years of his public life Irving retreated from his critique of and anger about 
Indian policy. If in the early years of his History of New York (1809) and the Analectic 
Irving subjected the persecutory policies to satire and critique, in his later years he 
glorified Christopher Columbus and took part as a minor diplomatic figure in missions to 
settle new territories. By the time Apess gave his Eulogy in 1836, Irving himself had 
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worked for Andrew Jackson’s administration, remained silent on Jackson’s policy of 
removal, and supported in print “a strong federal presence” in the West.38  
Laura Murray argues that even in The Sketch Book, Irving takes part in what she 
calls an “aesthetic of dispossession,” in which “Euro-Americans cultivated their sense of 
vulnerability with respect to Britain, and in so doing rhetorically exculpated themselves 
from their colonizing role with respect to Native Americans.” As Murray suggests, Apess 
refutes this practice, but he does so not in a simple oppositional way, but with lessons 
learned from Irving’s text itself.39 In the Eulogy, Apess makes good on a number of the 
promises and implications of Irving’s earlier edition of “Traits” and protests the views 
Irving was embracing by the time Apess gave his address in Boston. As Irving suggests 
we ought to do in the closing paragraph of “Traits,” Apess resists the simple appeal of 
romanticizing Indians in favor of providing his auditors and readers with an historical 
account intended to make, as he says, “the children of the Pilgrims blush” (286). 
Following Irving’s juxtaposition of the crimes of 1637 with the war in 1814, Apess 
repeatedly emphasizes that these crimes against Indians are not of the distant past but 
continuing; whereas Irving himself retreats from the equivalency between past and 
present, Apess makes it central. Where Irving deletes his paragraph criticizing the policy 
of extermination, Apess includes a scene in which he encounters a proponent of this 
policy whose enactment would threaten his own life (305).  
If Apess found corroboration or even inspiration in Irving’s original edition of 
“Traits,” it may also have spurred him towards the suspicion we see in his 1836 address. 
The whole of the Eulogy counters the structure of all editions of Irving’s “Traits of Indian 
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Character.” Irving’s piece goes through a list of alleged Indian flaws—treachery, 
vengeance, barbarity to prisoners, cowardice and sneakiness in war—and explains how 
each one is a product of misunderstanding of Indian culture and environment. One 
notices that he never really rejects the charges levied against Indians, turning rather to the 
tactic of dicaeologia as he seeks to explain them away.40 In marked contrast, Apess’s 
Eulogy travels through a list of historical white abuses of Indians without excuse. 
Although this quality is exaggerated in the revision of “Traits,” even the 1814 edition’s 
Indians are the stuff of rather typical romanticization: Irving presents them as nobly 
egalitarian, simple, superstitious, and possessed of strong passions that are narrower but 
more intense than white people’s.  
Another strand of representation in “Traits,” however, describes Indians as only 
able to be their best selves in the wild; in short, they have degenerated from contact with 
whites. Notably, this was just exactly the argument frequently made in favor of removal, 
the argument that follows logically from the romanticization of the noble Indian, and 
Irving makes it strongly. Not unlike Emerson’s evocations of the Indian “pensioners 
[living] on the bounty of Massachusetts,” Irving describes how “current opinion of the 
Indian character” is unfortunately affected by “the miserable hordes that infest our 
frontiers” (1814, 145). As if creating a new list of Indian flaws to replace the one he has 
excused, Irving describes such Indians as “drunken, indolent, feeble, thievish, and 
pusillanimous” (1820, 217). Indians are like “those wild plants that thrive best in the 
shades of the forest, but which shrink from the hand of cultivation, and perish beneath the 
influence of the sun” (1814, 147). It is just this kind of view Apess hopes to counter: “we 
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hope we shall not hear it said from ministers and church members that we are so good no 
other people can live with us, as you know it is a common thing for them to say Indians 
cannot live among Christian people” (306–307). Apess may well have first encountered 
this view—one that President Jackson himself would endorse—in Irving’s essay. 
Even at the level of individual key words, Apess’s text shows his attempts at 
revising Irving and intervening in the willed vanishing of Indians. Where Irving uses the 
image of a cannon to praise Indians’ stoicism in the face of death, saying “the white man 
. . . rushes to glorious death at the cannon’s mouth” while Indians “calmly contemplate[]” 
it (1814, 152), Apess produces one of his most striking images in all his writings of 
whites as wielders of cannon against Natives: “How have they [the tribes] been 
destroyed? . . . By hypocritical proceedings, by being duped and flattered; flattered by 
informing the Indians that their God was going to speak to them, and then place them 
before the cannon’s mouth in a line, and then putting the match to it and kill thousands of 
them” (285). This extraordinary image shows also that, unlike Drake, Cooper, and Irving, 
Apess writes from within a Christian frame, not eager as many of his contemporaries 
were for secularization. His use of the word “haughty” likewise shows the prevalence of 
his Christian worldview, as well as his intentions to trouble conventional depictions of 
Indians; “haughty” is a favorite word of Cooper’s to describe an Indian attitude of pride 
and disdain.41 But Apess uses this word repeatedly to indicate a pride that requires 
humbling through God, and in his Eulogy, he notably applies it not to Indian captives 
disdainful of their white captors, but as an adjective that captures Philip’s men’s view of 
their white oppressors: they want to fight in order to “lead captive their haughty lords” 
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(296). In the vanishing Indian trope, haughtiness and loftiness are part of the nobility that 
both renders Indians admirable and simultaneously requires their destruction, but Apess 
subtly shifts that quality to the whites whose authority needs curtailing through both 
earthly and divine chastisement. 
As has been well documented, Irving and other writers of his period sought to 
create a unique American literary tradition independent from Europe, and they did so 
using Indian materials.42 But this sort of usurpation required Indian silence and death, 
both of which Apess counters forcefully throughout his writings and particularly in the 
Eulogy. Samuel Drake thought of his textual productions and reproductions as filling a 
gap in the historical record and says that his project of collecting Indian biographies will 
“do justice, in some degree, to the memory of the numerous race of human beings, who 
have left this delightful country to us” (History of King Philip’s War, 97). As he seeks to 
canonize Church as equal to Washington among the heroes of the past, then, Drake also 
wants to memorialize the fallen and disappeared Indians. Likewise, Cooper in The Wept 
of Wish-Ton-Wish sees himself as one of the “descendants of those who laid waste 
[Indian] dominions, and destroyed their race” and are now “yielding a tardy tribute to the 
high daring and savage grandeur of [Indian] characters” (1:x).  
Like Drake and Cooper, Washington Irving thought of himself as paying literary 
tribute to Indians, repeatedly stressing the need to set the record straight about Indian 
character and history and bemoaning in the closing lines of “Philip of Pokanoket” the 
lack of “a friendly hand to record [Philip’s] struggle” (264); naturally, Irving implies that 
he is rectifying this absence of historical records with his own written productions. 
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Irving’s Sketch Book as a whole shows both the incorporation of Indians as original 
American materials and the concomitant urge to contain them through death. Although 
originally published separately in The Analectic Magazine, it is no accident that the 
Sketch Book’s two essays on Indians follow immediately upon Irving’s trip as a “literary 
pilgrim” to the hometown and grave of the great English master, Shakespeare himself 
(239); this juxtaposition seems to suggest that Indians will supply the stuff of high culture 
and national art for the U.S. as Shakespeare did for England.43 Irving’s own short fiction 
in the Sketch Book, now his most anthologized pieces and those for which he is most 
remembered, find their unique Americanness in part through engagement with Indian 
themes. Not only “Rip Van Winkle”’s evocation of Indian captivity, but “The Spectre 
Bridegroom” and “The Legend of Sleepy Hollow” also capitalize on the threat of 
marauding Indians. Both of these stories were drawn from German sources, and the latter 
is set in Europe, but Irving brings his American (i.e. Indian) materials to bear even here. 
Just as Ezra Tawil has shown so many historical novels employed the threat of Indian 
captivity and even white-Indian intermarriage to solve problems between different 
factions of white society by putting them in cross-racial perspective, the threat in “The 
Spectre Bridegroom” that a “goblin” has carried off the baron’s daughter and is going to 
produce “a troop of goblin grandchildren” (146) allows him to accept the son of his hated 
rival neighbor as an appropriate mate for his daughter: he is “of a hostile house, yet, 
thank Heaven, he was not a goblin” (read: “Indian” [146]).44 In its tale of Ichabod 
Crane’s terror in the woods, “The Legend of Sleepy Hollow” makes use of, if only to 
subvert, the fear of the wilderness and marauding Indians so common in the captivity 
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narratives. When Irving returned from his fifteen-year stay in Europe, a trip that caused 
some to doubt his loyalty to his home country, his first new publication, A Tour on the 
Prairies (1835), explicitly featured Indians in the foreground of the narrative.  
The Indian will only live on, in Irving’s Sketch Book, through the writing of white 
Americans, who will incorporate both their European and Indian ancestry to create the 
new literature for the new land. This goal of Irving’s jibes well with the Sketch Book’s 
rather unremitting fascination with death and gravesites, which Thomas G. Connors 
explains as outcroppings of Irving’s “romantic notions about death that . . . defined the 
sentimental expressions of grief that marked the century.”45 Much of “The Country 
Church” and “Westminster Abbey” are devoted to perusal of graves and memorials, 
“Rural Funerals” meditates on funeral customs in the country, and both “The Broken 
Heart” and “The Pride of the Village” are sentimental tales of death by heartbreak. It is as 
if Irving needs to relegate both the English and the Indian to the past while claiming a 
link between them and himself. Just before he moves into “Traits of Indian Character,” 
Irving reports the quatrain on Shakespeare’s grave:  
 Good friend, for Jesus’ sake forbeare 
 To dig the dust enclosed here. 
 Blessed be he that spares these stones, 
 And curst be he that moves my bones. (228) 
 
In his subsequent essay, “Traits of Indian Character,” Irving features, lo and behold, the 
defaced tomb of an Indian, whose spirit returns to curse the white men who have 
“move[d] her bones,” and who speaks not in iambic couplets but to her sachem son in the 
voice of a wronged Indian: “‘Canst thou forget to take revenge of those wild people who 
have defaced my monument in a despiteful manner, disdaining our antiquities and 
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honorable customs?’” (244).46 What are we to make of this admittedly odd equivalence 
Irving has established between Shakespeare on the one hand and the mother of an 
unnamed (at least in Irving) sachem in the early days of New England’s settlement on the 
other, all of which becomes only odder when we recall the biographical detail that Irving 
exhumed his own parents’ bodies, moving them from a grave in grimy Manhattan to the 
idyllic family plot he created at Sleepy Hollow?47  
William Apess can help us here. Irving’s dual focus in these adjacent essays on 
the death of the English literary master and the Indian mother reflect the search for 
American ancestors, European and Indian, who must both slip into the past with a 
blessing or a curse on their lips.48 Where Irving’s epigraph to “Philip of Pokanoket” 
describes his subject as so stoic as to resemble “monumental bronze” (250) and his 
“Traits of Indian Character” says sadly that the only “dubious memorial” of the Indians 
will be in “romantic dreams of the poet” (249), Apess’s Eulogy on Philip belies the genre 
it pretends to fulfill: it is not a mourning of the dead but an insistence on the continuance 
of the living. In 1782, Crèvecoeur had already declared that “nothing remains” of the 
Indians of eastern Massachusetts except “one extraordinary monument,” the Bible 
missionary John Eliot translated into a Native language.49 Clearly, white men’s writing 
will replace actual Indian bodies—as will white women’s in the case of Catharine Maria 
Sedgwick’s Hope Leslie (1827), in which she purports to tell the story of the vanished 
Pequots. But in Apess’s Eulogy on King Philip, those “remaining few descendants who 
now remain,” actual Indians like himself who have managed to survive the most brutal 
attempts at extermination, do so “as monuments of the cruelty of those who came to 
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improve our race and correct our errors” (277). He names and disagrees with the “deep-
rooted popular opinion in the hearts of many that Indians were made, etc., on purpose for 
destruction, to be driven out by white Christians, and they to take their places; and that 
God had decreed it from all eternity” (287). Apess’s rhetoric seeks to staunch the flow of 
white Americans supplanting Indians, to reclaim Indian materials for his own use, and to 
deny most vociferously that Indian extermination is a fait accompli.    
We can see in the Eulogy Apess’s keen interest in images of dead Indians, Indian 
graves, and Indian speeches: he has collected such examples from various places in his 
source texts and pulls them into what is necessarily a precarious balancing act of trying 
both to emphasize the continuing wrongs perpetrated against Indians that have threatened 
their very lives while subverting the disappearing logic of the vanishing Indian trope. In 
another moment borrowed from Drake, Apess implies that Indians should take control of 
the representations of their own dead. Apess describes an Indian man objecting to the 
lack of reciprocal help and authentic compassion from whites upon the death of his child. 
Instead of leaving the body among those who do not properly understand its death, this 
speaker “dug up the body of his child, and carried it 200 miles, through the wilderness, to 
join the Canadian Indians” (289).50 White sentimentality and written memorials to the 
graves of dead Indians will not suffice, Apess says here, and he counters the cultural 
interest in speeches of dying Indians both by making his own speech as a living person 
with “the blood of a denominated savage run[ning] in his veins” (277), but also in his 
careful rebuttal of the dominant literary and rhetorical figures of the day that would seek 
to contain and immure him.  
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Whereas in 1829 Apess had incorporated Irving’s “Traits of Indian Character” as 
evidence of white compassion for Indians, in 1836, he returns, via Drake, only to the 
section with the speech of the dead Indian mother whose grave has been plundered, using 
it to destroy Irving’s and the broader culture’s whole framework for reading Indian death. 
Apess presents this speech in the Eulogy as part of his list of colonial abuses against 
Indians, a litany of “inhuman act[s]” that is meant to establish grounds for reading 
Philip’s violence as self-defense (282). Having just appealed directly to the maternity of 
the generic “white woman” (280), Apess incorporates the speech of a wronged Indian 
mother who recalls to her son the gratitude he owes for her maternal ministrations and 
urges him to “take revenge of those wild people that have my monument defaced in a 
despiteful manner” (282). The speech itself, as I have said, comes from Drake, but Apess 
adds a comment to it that brings all of the discourses with which he is working into play:  
I appeal to you, who value your friends and affectionate mothers, if you 
would have robbed them of their fine marble, and your storehouses broken 
open, without calling those to account who did it. I trust not; and if another 
nation should come to these regions and begin to rob and plunder all that 
came in their way, would not the orators of the day be called to address the 
people and arouse them to war for such insults? And, for all this, would 
they not be called Christians and patriots? Yes, it would be rung from 
Georgia to Maine, from the ocean to the lakes, what fine men and 
Christians there were in the land. But when a few red children attempt to 
defend their rights, they are condemned as savages by those, if possible, 
who have indulged in wrongs more cruel than the Indians. (282) 
 
Apess clearly understands the role that sentiment—the “appeal” to those who love their 
own “affectionate mothers,” the acknowledgment that “orators” would have to “arouse” 
the people’s passions—plays in both the readings of Indian death and political action. For 
obeying the dictates of sympathy, Indians who “defend their rights” are misunderstood as 
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savages whereas those defending American rights would “be called Christians and 
patriots,” a claim whose resonance with Revolutionary sentiments we will explore in the 
next section. Following Irving’s caution about the dangers of romanticization—one as we 
have seen that he himself did not heed—Apess here attempts to prevent the foreclosing of 
the sympathetic impulse into the stasis of inaction or the comforting notion of 
inevitability.  
 Perhaps the most important function in the Eulogy of this speech, which Apess 
initially encountered in Irving’s unmarked, reproduced text in Boudinot and then later 
again in Drake, is that it serves to foreshadow and validate a speech that Apess invents 
for King Philip himself. Inserting a scene not captured by the historical record, Apess 
imagines Philip calling his men together and adds both a poem and an address that appear 
to be of his own invention. Far from the melancholy depictions of Indians fading away, 
Apess’s poem gives a voice to colonial-era Indians rendered silent by the historical 
narrative of the nation’s founding; it depicts them telling their own stories of wrongs 
committed against them by “the Pilgrims, their wretched foes” and contemplating 
revenge (295). Apess’s handling of “Traits of Indian Character” amounts to resistance of 
Irving’s relocating abuses against Indians to the distant past and romanticizing their 
allegedly inevitable doom. As he shifts sources to Drake in the Eulogy, he invokes the 
comparisons of Indians to Revolutionaries in order to subject this rhetoric to revision and 
show its pernicious relationship to the myth of the vanishing Indian. 
 This invented speech also prompts interesting questions about authenticity. 
Lepore argues that the speech represents Apess’s failures at presenting an authentic 
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Indian voice because of his geographically incorrect mention of buffalo, which never 
roamed in Philip’s Northeast. If Apess’s speech by Philip displays his ignorance of New 
England fauna, it also indicates his knowledge of the rhetorical conventions of eulogy: 
Webster had ascribed prophetic abilities to John Adams in his eulogy in 1826. At the 
same time, it seems to be the only Indian speech that Apess did not import from Drake, 
although it does resemble one Drake reports by Miantonomo, a Narragansett who 
similarly calls for Indians to unite and resist white encroachment. We are deep in the 
thicket of our inextricable transethnic literary history here, where ethnic authenticity is as 
chimerical as unmixed origins or a pure text.51 
 
III. Rescuing Irving’s “Philip of Pokanoket” from the Fate of the Vanishing Indian 
Revolutionary  
 If Apess found in “Traits of Indian Character” an instructive—albeit unfulfilled—
wariness about the trope of the vanishing Indian, he might well have found in Irving’s 
“Philip of Pokanoket” an analogous sentiment about the cultural practice of comparing 
Indian warriors to Revolutionaries (and vice-versa) as a mode of marrying and then 
containing these two unruly forces of history. Irving’s essay engages in the rhetoric of 
casting the vanishing Indian as a Revolutionary warrior, but it simultaneously undermines 
that association, betraying at times an uneasiness with its own framing of history that 
Apess would translate into a full-fledged critique of the willed disappearance of Indians 
and the Revolutionary spirit alike. Apess counters the often rhapsodic, backwards-
looking literature of the time that suggests that first the Indian, then the Pilgrim, and now 
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the brave Revolutionary should drift safely into the past and remain framed in paintings 
above mantelpieces. It is as if the early national white American saw himself as springing 
forth from a marriage of two fathers—the rugged Indian-fighting settler and the noble 
Indian himself—who now need to be replaced with a new republican man who will 
follow the rules established by the founders through his sense of duty, spurred by his 
sentimental feelings of gratitude for the sacrifices made on his behalf. 
In her treatment of Apess’s contribution to the swell of interest in Philip and “his” 
war, Lepore argues that the Eulogy casts Philip as a Revolutionary hero, fetishizing his 
death and following in the footsteps of Irving, whose “Philip of Pokanoket” she says 
reversed the association of Indians with British enemies and rendered Philip analogous to 
a Revolutionary patriot. But attending closely to both Irving and Apess’s language allows 
rather a different view: Apess utilizes the Revolutionary analogies of the time and evokes 
that most lionized hero of all, Washington, but only ultimately in the service of denying 
the logic of what Gould calls “commemorative nostalgia” by subverting the adoration of 
white Revolutionaries, circumscribing their accomplishments and subsuming them to 
those of Philip. All the while, Apess inserts himself as a pivotal voice in the cultural 
discourse about Revolutionaries and Indians, making a case for himself as the most 
reliable and moral historian (and historiographer) of the war. He capitalizes on Irving’s 
ambivalence about his own rhetoric, converting it into a staunch rejection of the new 
historical consciousness that insists on Indian disappearance as the other side of 
reverence for their rebellious spirit.52  
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 The application of the language of rights and rebellion against tyranny to Indians 
was a rhetorical staple of the time. As we have seen, the early decades of the nineteenth 
century encoded the settler generations as precursors to the Revolutionary impulses of the 
late eighteenth century; colonial-era conflicts with Indians, such as King Philip’s War, 
came to be regarded through the lens of republicanism. At the same time, having been 
displaced during the Revolution by the British from their role as America’s chief threat, 
Indians after the war became a tool for creating a more authentically American identity 
less reliant on Britain; white American identity thus required Indians for its own sense of 
distinction. The Indian in general came to embody the most vaunted values of the day, to 
be “an exemplar of republican virtue.” Philip himself, “newly heroized, became a central 
figure in the search for an American identity and an American past.” But this depiction of 
Indians as noble defenders of their rights allowed for and even facilitated what was 
represented in literature as their death or vanishing and what became, in political reality, 
their forced removal from the Southeast and violent repression elsewhere; in other words, 
it was fully compatible with the vanishing Indian trope.53 
Washington Irving’s “Philip of Pokanoket” is often cited as a touchstone of the 
trend of using republican language to describe the Wampanoag leader, and in some 
places in the essay, he certainly seems to: in writing of the inter-tribal group Philip led, 
Irving calls them “a band of native untaught heroes…fighting to the last gasp in the cause 
of their country” (251). But everywhere we turn, Irving tempers such language with 
insistence that Philip was not really leading a Revolution and intimations that Philip 
resembles an English aristocrat or monarch more than an American hero. Irving makes it 
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clear that Philip and his Algonquin allies did not mount anything like an organized 
revolution: “The project of a wide and simultaneous revolt, if such had really been 
formed, was worthy of a capacious mind, and, had it not been prematurely discovered, 
might have been overwhelming in its consequences. The war that actually broke out was 
but a war of detail, a mere succession of casual exploits and unconnected enterprises” 
(256). In the first of these sentences, Irving adds qualification on qualification (“if,” “had 
it not,” “might”), until it’s impossible to misunderstand him as viewing Philip as the 
leader of a legitimate revolution. Further, Irving’s adjectives describing Philip much 
more often reflect the view of the noble savage as European aristocrat, and of course, 
therefore, the target of the American Revolutionary spirit. Philip is a “true born prince, 
gallantly fighting at the head of his subjects to avenge the wrongs of his family” and to 
“retrieve the tottering power of his line” (256). Philip is “lofty” (253, 263) and “haughty” 
(261, 263, 264), words Irving reserves throughout the rest of The Sketch Book for 
landscapes, English architecture, and European aristocracy. 
 Even aside from Irving’s deployment of Revolutionary catchwords and phrases 
applied to Philip, his use of such language more generally in The Sketch Book, where his 
“Philip of Pokanoket” appeared from 1820 on, is ambivalent at best. Recall, for example, 
how “Irving famously ironizes the narrative of Revolutionary rupture” through his 
depiction of the frighteningly conformist pro-Revolutionary culture Rip Van Winkle 
finds on returning home after his sojourn in the wilderness54: the portrait of King George 
has simply morphed into that of another George, General Washington; the “tavern 
politicians” demand to know Rip’s political leanings; and a man is “haranguing 
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vehemently about rights of citizens—elections—members of congress—liberty—
Bunker’s Hill—heroes of seventy-six—and other words, which were a perfect 
Babylonish jargon” (43). Irving likewise mocks the American tendency towards 
hyperbole in telling tales of the Revolution in “The Legend of Sleepy Hollow” (309), a 
story most explicitly not in the voice of Geoffrey Crayon, his persona-narrator. At least at 
this moment in Irving’s career, then, such Revolutionary language is frequently the object 
of ironic irreverence.55 
  All of which should give us pause in reading the high sentiment in Irving’s 
treatment of Philip. Irving may well be ironizing such associations of Indians with 
republican heroes—and those heroes themselves. But if there is a critique explicit in 
Irving’s deployment of republican rhetoric, it is limited by his apparently un-ironic 
indulgence in vanishing Indian rhetoric. His most unambiguous depiction of Philip as a 
Revolutionary comes after he has treated Philip’s death in the classic terms of the trope of 
the dying Indian:  
Even in this last refuge of desperation and despair, a sullen grandeur 
gathers round his memory. We picture him to ourselves seated among his 
care-worn followers, brooding in silence over his blasted fortunes, and 
acquiring a savage sublimity from the wildness and dreariness of his 
lurking place. Defeated, but not dismayed—crushed to the earth, but not 
humiliated—he seemed to grow more haughty beneath disaster, and to 
experience a fierce satisfaction in draining the last dregs of bitterness. 
Little minds are tamed and subdued by misfortune; but great minds rise 
above it. The very idea of submission awakened the fury of Philip, and he 
smote to death one of his followers who proposed an expedient of 
peace…In a little while he saw five of his trustiest followers laid dead at 
his feet; all resistance was vain; he rushed forth from his covert, and made 
a headlong attempt to escape, but was shot through the heart by a renegado 




Philip here is “brooding,” doomed, and his impending death lends him “grandeur” and 
“sublimity.” It is only after narrating Philip’s death and imbuing it with “lofty” sentiment 
(to borrow one of Irving’s own favorite words), that Irving can offer his revisionist 
portrait of Philip as “a patriot attached to his native soil” and “a soldier, daring in battle, 
firm in adversity” (264). If Philip is indeed a revolutionary figure in Irving, he is so only 
in a manner circumscribed by the obsolescence of such qualities, by his tendency to 
aristocracy and monarchy, and, of course, by his inevitable death.  
Apess leverages the already-established if ambivalent association of Philip with 
Revolutionary principles against such promises of disappearance, pushing the analogy to 
its logical conclusions and subjecting it to revision in order to connect the wrongs 
perpetrated against Philip to a string of abuses against Indians by the likes of Church that 
have continued, Apess would argue, right up until the date of his delivery of the Eulogy 
in 1836. Although he may at times seem to be uncritically following in the rhetorical 
footsteps of those who would describe Philip as a Revolutionary only to consign him to a 
future of inevitable disappearance, Apess rather seeks in numerous ways to undo that 
rhetoric, to show its danger to himself and other Indians, and to suggest new language 
that might allow for a different future than the one forecast by the many doomsayers.  
Showing his awareness of the governing generic conventions of eulogy and of the 
apotheosis of the man Webster called the “center” of the “American constellation,” Apess 
mentions Washington four times in his address. Washington was the patron saint of 
enshrined Revolutionaries, the nation’s military, political, and cultural father, whom 
Parson Mason Locke Weems had convincingly draped in mythology the year after his 
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subject’s death in his biography, The Life of Washington (1800). Weems’s apocryphal 
stories of Washington’s childhood, including of course that of the cherry tree, became the 
stuff of popular imagination, folktales, and children’s literature. In historical fiction set in 
the Revolution, Washington appeared as the ultimate hero. In the eulogies upon his death, 
which would set the tone for oratory up through Apess’s day, Washington was portrayed 
as a Christ-like savior, as God’s instrument for the success of the United States. 56 
The official eulogy of Washington contained the appositive “first in war, first in 
peace, and first in the hearts of his countrymen,” an idea Apess picks up right at the start 
of his Eulogy. Apess opens with a disavowal of the analogy to which he will return 
throughout the address: “I do not arise to spread before you the fame of a noted warrior, 
whose natural abilities shone like those of the great and mighty Philip of Greece, or of 
Alexander the Great, or like those of Washington—whose virtues and patriotism are 
engraven on the hearts of my audience” (277). The use of preterition here in part asserts 
what it seems to deny—that Philip was a warrior like the others he lists—but it also 
unsettles easy associations of Philip with classical figures or even Revolutionary ones.57 
When Apess returns to evoking the Revolution, which he does momentarily, it is not so 
much to analogize Philip to Washington as to remind his audience of the remaining 
Indians and their capacity for cultural memory and emotion: “as the immortal 
Washington lives endeared and engraven on the hearts of every white in America, never 
to be forgotten in time—even such is the immortal Philip honored, as held in memory by 
the degraded but yet grateful descendants who appreciate his character” (277). As 
Washington is to white Americans, so Philip is to Indians; here he brings together the 
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terms of the vanishing Indian and Revolutionary—of sentimentalism and 
republicanism—and insists that both in fact still live. Again, as he compares Philip to 
Washington and insists that Philip’s rebellion was “as glorious as the American 
Revolution” (277), he more importantly reminds his listeners that there are still American 
Indians living amongst them, adding a term that is totally absent in evocations of Philip 
as a hero such as those found in Irving and Drake. 
A tidbit that Apess appears to have encountered in Drake’s History of King 
Philip’s War and revised for inclusion in the Eulogy indicates his deep circumspection 
about the utility of Revolutionary language and shows the destabilizing effect of his 
strategies of analogy and substitution. When the narrative describes Church closing in on 
some enemy Indians by way of canoe in inclement weather, Drake’s footnote waxes 
analogical:  
This event was but a few days more than one hundred years before the 
celebrated passage of Washington over the Delaware to attack the 
Hessians at Trenton, which has been so beautifully described by Barlow . . 
. Perhaps this expedition of the heroick Church, in the small days of 
Newengland was of as much consequence as greater ones were a century 
after. It is not impossible, but that another Barlow may arise and sing over 
the events of these days of yore. A vast theme for a poet! (128) 
 
Looking backwards from his vantage point in 1827, Drake sees Church in 1675 as a 
prototype for Washington in 1776, reading him anachronistically as a Revolutionary 
figure deserving of the secular beatification so rampant in the early nineteenth century. 
Indeed, Drake added an epigraph to the title page of his 1827 edition of Church from 




We have already seen how this exaggerated reverence for colonial Indian fighters 
and Revolutionary figures buttressed the notion of the doomed Indian. Now I would like 
to suggest how Apess intervenes in this deeply embedded cultural commonplace. 
Sounding suspiciously like Drake, Apess picks up the analogy I just described: as he 
writes of Philip’s retreat from a major swamp battle, he says,  
We may look upon this move of Philip’s to be equal, if not superior, to 
that of Washington crossing the Delaware. For while Washington was 
assisted by all the knowledge that art and science could give, together with 
all the instruments of defense and edged tools to prepare rafts and the like 
helps for safety across the river, Philip was naked as to any of these things, 
possessing only what nature, his mother, has bestowed upon him; and yet 
makes his escape with equal praise. (297) 
 
Depicting Philip in Romantic terms as a “naked” wild man with only the help of 
“nature”—language that reveals itself as stylized in its ahistorical assertion that Philip 
lacked “edged tools”—Apess both compares Philip to Washington and suggests the 
former’s supremacy. But as a revision of Drake’s reading of Church, Apess’s new 
analogy not only supplants both Church and Washington with Philip, but it also replaces 
Drake, Apess’s contemporary, with Apess himself.  
For Apess’s real purpose in the Eulogy is not only to compare Philip to 
Washington, but rather to draw attention to the continuing history of abuses against 
Native Americans,—including himself—to put the lie to the idea that they have been 
exterminated, and to raise his audience’s consciousness about the historical narrative they 
are being sold. After establishing the background for King Philip’s War by describing 
Philip’s mistreatment in the matter of a land deal, he refers the reader to his own 
struggles to help Indians achieve control of their land in Mashpee, Massachusetts, as 
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described in his 1835 book, Indian Nullification. Similarly, having just described Philip’s 
death, Apess turns directly to his own experiences of racism (304–305).58 Continuing his 
emphasis on the present, and refocusing his attention from the first U.S. President to the 
seventh, Apess offers a bitterly ironic imagined speech of President Jackson, a 
ventriloquy that exposes the hypocrisy of current federal Indian policy. The substitution 
Apess makes here is not so much one of individuals—Philip for Washington—but of 
historical narratives: he replaces the narrative of the Pilgrims as forefathers of the 
Revolution with a counter-narrative linking colonial conquest of Natives to that in his 
own day.  
 Apess knows that his Boston audience is likely to agree with his critique of 
Jackson’s Indian policy in the South, and he uses this point of accord as a basis to extend 
his critique to include New England’s treatment of Natives. In Indian Nullification, he 
had repeatedly called New Englanders to task for bewailing the fate of Georgia’s 
Cherokee while ignoring the oppression of Indians in their own environs. Apess’s 
strategy here follows that of Maria Stewart, African American Episcopalian activist who 
urged Bostonians to “no longer talk of prejudice, till prejudice becomes extinct at home.” 
Stewart and Apess anticipate Henry David Thoreau’s “Slavery in Massachusetts” 
address, in which he chastises the people of Massachusetts for engaging in easy, feel-
good sympathy for the slaves in the South while acting in complicity with slavery by 
adhering to the Fugitive Slave Act.59 In the Eulogy, too, Apess reminds his audience of 
New England Indians, even linking one of Philip’s white victims to two men who 
opposed Apess in the Mashpee Revolt and seeming to suggest anachronistically that the 
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killing of this man in 1675 was a sort of reverse karmic revenge for his descendants’ 
mistreatment of Apess in 1834 (302). He says simply at the end of the address that the 
work of reforming missionary efforts in Indian communities “must begin here first, in 
New England” (310). In fact, Apess’s sentimental attention to the matter of “hearts” 
indicates that he sees a way out of the cycle of violence and revenge; whereas at the 
beginning of the address he implies that whites and Indians have two different hearts—
one impressed with the image of Philip and the other with Washington, nursing 
prejudices—at the end of the speech he rather suggests the commensurability of white 
and Indian interests and emotions, saying that “all men must operate under one general 
law,” urging his listeners to understand that the Indians “want what I want,” and hoping 
that “peace and righteousness” will “be written upon our hearts and hands forever” (310).  
Apess’s primary strategy, then, regarding Revolutionary language, is to extend the 
recognizable and acceptable practice of paying respect to Revolutionary heroes, 
appealing to Revolutionary values, and associating dead Indians with both to a more 
radical assertion of Indian continuance and plea for Indian rights in the present. He 
employs a secondary strategy not unlike Irving’s of undercutting Revolutionary language. 
He shows how promises of republican privileges made in Revolutionary language misled 
Indians during King Philip’s War; occasionally denies that the Indians were revolutionary 
in spirit; and stresses the “Christian forbearance” (283) of Massasoit, Philip’s father, who 
“submitt[ed] so tamely” (278) to the whites upon their arrival. Submitting is just what a 
doomed, ferociously proud Indian in literary representations does not do: to Irving’s 
Philip, “the very idea of submission awakened [his] fury” (263). In Apess’s rendering, the 
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white settlers benefit from Indian Christian compassion, and the settlers do not deserve 
the name of religious seekers, “Pilgrims” (285–286).  
 Rather than suggesting that the Indian leader merely resembled Washington, 
Apess always insists on the supremacy and primacy of Philip, as Walker points out. 
Apess confidently declares Philip to be the “greatest man that was ever in America” 
(308), not a pale reflection or shadow of a Washington, but in fact far superior; Walker 
suggests that Apess’s Philip personifies the nation in himself, supplanting Washington as 
national hero who more fully exemplifies America’s professed values.60 Further, 
returning near the end of the Eulogy to his opening rejection of the analogy of Philip to 
Alexander the Great and Washington, Apess claims that white leaders have learned from 
Philip’s example: “And even Napoleon patterned after him, in collecting his forces and 
surprising the enemy. Washington, too, pursued many of his plans in attacking the enemy 
and thereby enabled him to defeat his antagonists and conquer them” (305–306). Apess 
here insists that borrowing and imitation go in both directions: even though he himself 
took almost all of the historical details of his address from Drake, he asserts that whites 
rely on transethnic interdependence as well. Indeed, the authors from whom he drew his 
source material depended on Indians for their literary identity. Recently, Native 
American Studies scholars have suggested that contemporary U.S. political structure, 
agriculture, and social values owe more to Native Americans than we have tended to 
acknowledge; David Moore calls this idea “an intriguing reversal of the indefatigable 
vanishing Indian stereotype . . . Non-Native Americans are the vanishing breed! 
Authentic America is Native today!”61 
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Apess is hardly repeating a received notion of the Revolution and its heroes, as 
we see when he offers a new reading of Independence Day in terms that anticipate 
Frederick Douglass’s 1852 address, “What to the Slave is the Fourth of July?”: “We say, 
therefore, let every man of color wrap himself in mourning, for the 22nd of December and 
the 4th of July are days of mourning and not of joy” (286). The fourth of July had taken 
on “new interest,” as Webster put it, in 1826; the near-simultaneous deaths of Adams and 
Jefferson on the “great day of national jubilee, in the very hour of public rejoicing” 
seemed to Webster and others not an occasion for mourning but “proofs that our country 
and its benefactors” were of special interest to God himself. At a time when the new 
country was enshrining the landing of the Pilgrims on its eastern coast and the Revolution 
that won it independence as its two nodes of national glory, often through orations on 
July fourth, Apess asks his listeners to rethink the meaning of these events, and even to 
forget them: he troubles the construction of historical memory he is witnessing. 
Describing himself as a “son of the forest” and his audience as “children of the Pilgrims,” 
he says, “let the day be dark, the 22nd day of December 1622; let it be forgotten in your 
celebration, in your speeches, and by the burying of the rock that your fathers first put 
their foot upon” (286). Over a century later, another religious activist for racial equality, 
Malcolm X, would similarly recast history from the point of view of the oppressed, 
reversing traditional historiography, when he said, “‘We didn’t land on Plymouth Rock, 
my brothers and sisters—Plymouth Rock landed on us!”62  
 In the Eulogy, Apess pushes further a process he began in his Indian Nullification: 
that of counteracting from within one facet of what Bercovitch describes as the “national 
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ritual” of the jeremiad at work in this period. The master narrative of the chosen people 
provided a view of the Revolution itself as not a violent rebellion but rather “the vehicle 
of providence,” which was simply churning towards America’s destiny; paradoxically, to 
be still rebellious after the Revolution, according to this worldview, was actually to be an 
obstacle in the way of American progress. In Indian Nullification, Apess had attempted to 
extend the jeremianic ritual Bercovitch describes by including Indians as part of the 
chosen people and declaring that the Revolution could not yet be declared over since the 
Indians were not yet free. Working within the logic of the jeremiad, but still challenging 
its dominant contemporaneous manifestation, Apess tries in Nullification to forestall the 
foreclosing of the Revolutionary reformation of American politics.63 
Deborah Gussman has suggested that in the Eulogy, Apess adopts the terms of the 
jeremiad for Native Americans, presenting them in the place of the afflicted Puritans. But 
his hesitations to embrace this rhetoric wholeheartedly are as instructive as his use of it: 
in the Eulogy he shows his awareness of the power of jeremianic language, but twice he 
verges toward claiming this rhetoric for his own purposes only to back off at the last 
minute.64 Almost as if channeling his Puritan predecessors, Apess seems at one point 
poised to present the Indians as a divinely sent scourge on His sinning white children: 
“And suppose that, in some future day, our children should repay all these wrongs, would 
it not be doing as we, poor Indians have been done to?” (284). Apess asserts here that the 
descendants of the white settlers might well deserve this form of retribution, but he 
quickly withdraws, saying, “But we sincerely hope there is more humanity in us than 
that” (284). Even more in line with the rhetoric of the jeremiad, Apess a few pages later 
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threatens direct, divine retribution: “And remember that [the Pilgrims’] walls of prejudice 
was built with untempered mortar, contrary to God’s command; and be assured, it will 
fall upon their children” (288). In this warning we hear the echo of all of those fiery 
addresses foretelling a fall if the backsliding Puritans don’t straighten up and fly right. 
But again, Apess retreats from this rhetoric, as if suspicious of its power: “…though I 
sincerely hope they will not be seriously injured by it—although I myself now and then 
feel a little of its pressure, as though I should not be able to sustain the shock” (288). 
Perhaps Apess is having it both ways: he threatens for a moment to use the language of 
retributive but productive violence, then backs off from it out of Christian compassion, 
and then, in the last clause, reasserts the potential for the plot of this jeremianic narrative 
to come to pass. There is an ambivalence here that we can read as unwillingness to enter 
fully into the available rhetoric coupled with an awareness of its cultural power; we might 
note that in his aforementioned fourth of July address a decade and a half later, Frederick 
Douglass would evince none of this ambivalence, instead harnessing all of the power of 
the jeremiad to the causes of abolition and anti-racism.65 But in the process, he 
participated in the perpetuation of a narrative that continues to be marshaled for 
exclusionary purposes. There may be a price to pay for entering completely into the 
dominant rhetoric, one Apess seemingly skirts.  
Irving, Drake, and others may well have intended to record Indian history with 
what the former described as a “friendly hand,” but Apess felt the need to keep a “close 
eye” on what I have called his literary “friends.” As for his own writing, Apess in 1835 
opened his Indian Nullification with a declaration that he would try to “speak 
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independently, as if all men were his friends” and eager to receive his words (168). 
Aware that many claimed to be, as did one anti-Apess writer of a letter to the editor 
during the Mashpee Revolt, the “True Friends of the Indian” (228), Apess uses his source 
texts with circumspection and leaves the results to us. What we hear when we try to listen 
with an appropriately friendly ear is Apess’s perceptive reevaluation of the American 
historical narrative in the making. In his thorough engagement with the dominant 
discourse of his time, as well as texts by Drake and Irving, we see Apess as a transethnic 
innovator, borrowing and revising his contemporaries’ words in ways that can still 
illuminate our understanding of American self-mythologizing. 
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Chapter Two. A Triangular Trade: Childhood in White, Native, and African 
American Narratives of Captivity 
 
In an 1859 letter to John Brown, written just weeks before his execution, Lydia Maria 
Child expressed her sympathy with his cause: “What is in store for us I know not. But we 
are indeed a guilty nation. Guilty toward the Indian, toward the negroes, toward all that 
are weak and within our power.” Her reproachful list aptly captures the major pursuits of 
her career: Native American rights, the abolition of slavery, and the proper care of 
children. Today, Child is best known as an abolitionist, especially for her editing of 
Harriet Jacobs’s Incidents in the Life of a Slave Girl (1860). When she wasn’t advocating 
for slaves or freedmen, she also took an interest in Native Americans, both in her fiction 
and activism. Despite claiming that she felt “considerable repugnance” towards Indians 
and that her efforts for them were “mere duty-work,” she nevertheless petitioned against 
anti-Indian policies. Less often discussed, Child devoted much of her professional career 
to the subject of children, serving as editor of The Juvenile Miscellany for eight years and 
authoring a well-known child-rearing manual, The Mother’s Book (1833).1   
 Child’s tripartite concerns reflect more than her personal, disparate interests; 
rather, they suggest the interconnection of white, Native, and African American 
expressions about childhood that will be the subject of this chapter. Child’s reformist 
efforts indicate the linked discourses of childhood and race while reminding us of the 
simultaneous but distinct oppression of Indians and African Americans. The previous 
chapter’s exploration of transethnic collaboration in Apess’s Eulogy on King Philip 
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approached the twinned sentimental discourses of Indian vanishing and Revolutionary 
hagiography through the lens of Apess’s intertextual historical narrative. Whereas that 
chapter stuck closely to an examination of source material and drew a line backwards 
from Apess into the past, this one casts a wider net to reveal literary interpenetrations in 
the antebellum period that suggest how Apess’s work projected into the future. It reads 
Apess as one node in a kind of transethnic triangular trade between white authors of 
captivity narratives and captivity-themed novels, early Native American writers, and 
African American autobiographers. This literary triangular trade was considerably less 
lethal than the commercial enterprise of that name, but like it, involved Europeans, 
Native Americans, and Africans in a culturally mediated exchange, in this case of ideas, 
literary forms, and strategies of resistance. 
In 1997, Rafia Zafar’s We Wear the Mask read early African American authors’ 
“appropriation from and accommodation to the European-American literary mainstream” 
as the foundation of the African American tradition. Thanks to the efforts of Zafar and 
others, by the first decade of the new century, the slave narratives’ appropriation of the 
captivity topos in their depiction of the enslaved person as captive in a savage, 
exploitative system was firmly established in scholarship. 2 Such readings of African 
Americans’ adaptation of the captivity narrative considerably advanced understanding of 
cross-racial literary history, but they also encouraged a binary black-white dynamic, 
downplaying or omitting altogether both the role of Native Americans in the cultural 
imaginary and their actual contributions as writers. Curiously, in all of the critical 
acknowledgment of the relationship between captivity and slave narratives, writings by 
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Native Americans themselves are almost never mentioned and certainly never treated 
with close attention. Similarly, important work like that by Caleb Smith and Ezra Tawil 
has contributed insights into the interrelated statuses of Native and African Americans in 
governmental policy and popular literature but has tended to confine those discussions to 
writing by white authors.3 
 The Indian may have vanished from this scholarship, but the literature of captivity 
provides an abundant archive of what Moore has called a dialogical rather than dialectical 
mode of interchange that fosters a “different sense of community.”4 As has been noted by 
scholars for decades, the captivity narrative was the genre that first voiced the frisson of 
cross-cultural encounter in what would become the United States, thereby providing both 
a context and a generic template for Native and African American writers to engage 
dialogically the central issues of power, vulnerability, and racial difference. Seeking to 
illuminate this dialogue, the following chapter reads Apess’s A Son of the Forest as a 
bridge between white-authored captivity literature and slave narratives. In describing his 
own child abuse at the hands of his oppressed Native grandmother and his apparent 
rescue by a neighboring white family, Apess engages the logic of both slavery and 
assimilationist Indian policy that asserted that white homes were the best place for 
African American and Indian children. When he reverses this logic to undermine 
captivity literature’s depictions of white children as perpetually menaced by Indians, he 
anticipates a central strategy of mid-century slave narrators who would showcase 
slavery’s destruction of enslaved children’s lives from both inside and outside the family 
unit. In what I call their counter-captivity narratives, Native writers Apess, Samson 
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Occom, and Black Hawk and African American authors like Frederick Douglass, 
Sojourner Truth, and Harriet Jacobs capitalized on their culture’s insistence on proper 
childhood environments to counter the dictates of racism and to emphasize their own 
standing not as dependent children but as adults with their own children in need of 
nurturing.  
 
I. “Cruel and Unnatural Conduct”: Apess’s Beating and Antebellum Reform 
 Apess’s 1829 autobiography A Son of the Forest: The Experiences of William 
Apess, a Native of the Forest anticipates African American writers’ reversal of the 
captivity formula and emphasis on enslaved children, filling the literary historical gap I 
have described as it gives voice to Native American participation in the rise of transethnic 
American literature. Apess’s depictions of his child self, first as the victim of abuse by 
his grandmother and then as a captive in a white home, show him participating in a 
broader cultural conversation that figured prominently in both the white-authored 
captivity narratives of the day and mid-century slave narratives that presented children as 
the locus of a racially unstable national identity.5 Apess endorses mainstream, middle-
class childrearing practices by presenting familiar scenes of child abuse, a drunken parent 
in need of temperance, and a transformative encounter with child mortality. As he does 
so, he works to reform his readers of their unquestioning adherence to the logic of the 
ubiquitous captivity narrative.  
 Leaving aside Arnold Krupat’s contention that Apess’s detailed description of his 
childhood renders the piece less authentically Native, he rightly points out that this 
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description conforms to the “Western biographical convention” of providing some 
narrative of childhood.6 More than simply fulfilling this convention, A Son of the Forest 
exhibits many features of contemporaneous writings on childhood, confirms scholars’ 
observations about trends in the construction of the child, and constructs its own 
argument about how childrearing values intersect with race and religion. Extensive 
scholarship on American childhood has presented numerous insights on the significance 
of the figure of the child in the early nineteenth century: childhood became regarded as a 
distinct stage of life; loving persuasion replaced physical coercion as a means to 
influence children; women became inculcators of republican values in the newly-
emphasized domestic sphere; the young nation itself was imagined as a child having 
struck out on its own from the tyrannical parent, England; and ill and dying children 
littered popular literature and print culture, urging readers to moral behavior. More 
specific to questions of race, Native Americans were seen as doomed to a perpetual 
childish lack of restraint; slavery advocates argued that African Americans were 
dependent children who could not function without the “patriarchal institution”; 
abolitionists focused on the dangers that slavery posed to children, black and white; and 
reformers encouraged children to donate money, prayers, and sympathy to the cause of 
“saving the souls” of the heathen Natives and Africans. Apess’s A Son of the Forest 
manipulates many facets of this cultural fascination, often studied separately, even as it 




 Apess begins his autobiography by detailing what he knows of his mixed racial 
origins, reporting “My grandfather was a white man” (3); Frederick Douglass would later 
say, “My father was a white man.”8 Both make clear that this mixed origin is the result of 
white men’s raping women of color. Also like Douglass, Apess enlists the reader’s 
sympathy by describing the poverty he and his siblings endured in his grandparents’ 
home, including insufficient food, clothing, bedding, and protection from the cold. After 
describing his sister’s suffering, Apess interjects with an insistence, again similar to those 
in slave narratives, that he is only relating unvarnished facts without embellishment. If 
Apess sounds like a slave narrator relating the conditions of slavery, he also presents life 
with his grandparents as a form of captivity. He describes being “put…down cellar” with 
his siblings and told to dance to avoid the cold (5).9 His language introducing the beating 
that will eventually rescue him from his grandparents echoes even the earliest captivity 
narratives: “Happily, we did not continue in this very deplorable condition for a great 
length of time. Providence smiled on us, but in a particular manner” (5). Apess rarely 
invokes the notion of “providence” in A Son, but the word appears frequently in captivity 
and slave narratives, most famously in Mary Rowlandson’s Sovereignty and Goodness of 
God and Douglass’s Narrative, respectively.   
 The “peculiar manner” of Apess’s deliverance from captivity in his grandparents’ 
home comes in the form of a beating by his grandmother so brutal that the four-year-old’s 
arm is broken and he must be removed from her home. The scene signifies on early 
nineteenth-century tropes: here we find the depiction of child abuse simultaneously 
reviled and desired by audiences of the time, as well as the demonic influence of alcohol 
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so common in temperance tracts and fiction. By the time Apess was born in 1798, 
Americans had largely adopted the Enlightenment view of childhood as a stage distinct 
from infancy and adulthood, one susceptible to lasting influence; in post-Revolutionary 
America, parents and political leaders hoped to influence children to become “responsible 
citizens” who would balance respect for their revolutionary forbears with obedience to 
political authority; childrearing practices thereby contributed to the construction of 
national stability, as did the tropes of vanishing discussed in the previous chapter.10 When 
Apess wrote A Son of the Forest in the late 1820s, Americans had begun creating their 
own childrearing materials to mold the “malleable child” into a republican citizen who 
would exhibit “industrious activity tempered by disciplined self-restraint.”11 As Lydia 
Maria Child’s dedication to The Mother’s Book puts it, “the safety and prosperity of our 
republic so much depend” on “American mothers.”12 
At the same time, the means of achieving such virtuous children were shifting, as 
childrearing practices moved away from corporal punishment to a model of self-
regulation initiated through personal ties. Richard Brodhead reads the prevalence of 
fictional scenes of “corporal correction” as an “insistent thinking of [an] ‘unthinkable’ 
scene” that reveals the period’s commitment to what he calls “disciplinary intimacy.” We 
might think of Irving’s switch-happy schoolmaster Ichabod Crane as both a throwback to 
an earlier mode and evidence of the period’s fascination with the topic of child-beating. 
Instead of ensuring obedience through physical force, parents and teachers sought to 
regulate the inherent “savagery” of children by obtaining their love and trust, by 
“begin[ning] with the affections.” But Ken Parille has recently argued that many of the 
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same childrearing guides that urged disciplinary intimacy as the most appropriate 
discipline for girl children still advocated corporal punishment to correct boys.13    
Apess’s beating scene is just the sort of negative exemplar Brodhead shows to 
have been increasingly popular in antebellum fiction and that Parille argues was still an 
all-too common reality in boys’ lives. Apess’s maternal grandmother is no ideal maternal 
figure:  
Shortly after my father left us, my grandmother, who had been out among 
the whites, returned in a state of intoxication and, without any provocation 
whatever on my part, began to belabor me most unmercifully with a club; 
she asked me if I hated her, and I very innocently answered in the 
affirmative as I did not then know what the word meant and thought all the 
while that I was answering aright; and so she continued asking me the 
same question, and I as often answered her in the same way, whereupon 
she continued beating me, by which means one of my arms was broken in 
three places. (5–6) 
 
Apess’s grandmother’s insistent questioning, resembling interrogations captives 
underwent, about whether he “hate[s] her” indicates that she desires his love, but her 
approach to achieving it is all wrong. Apess’s syntax confuses here, as we cannot 
determine whether he does not understand her question or his answer. Regardless, Apess 
draws a scene in which an abusive parental figure repeatedly asks, “Do you hate me?” 
and the “belabor[ed]” child repeatedly answers, “Yes! Yes!” When Apess’s uncle tries to 
save him from his grandmother’s wrath, his grandfather joins the orgy of child abuse by 
charging toward the uncle, his own son, “with a firebrand” (6).14  
 As Apess participates in his period’s simultaneous fascination with and rejection 
of violence towards children, he also joins his literary voice to another major reform 
effort: temperance. Already well under way when Apess was writing, temperance 
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rhetoric informs Apess’s description of his grandparents’ drinking as a “beastly vice” that 
leads directly to his abuse (5). Scholars have shown that there was often an overlap 
between calls for temperance and those for the abolition of slavery; Robert S. Levine 
explains that William Wells Brown’s suggestion that “whites’ antiblack racism and 
desires for mastery” were “themselves forms of intemperance.” Similarly, even as he 
castigates his grandmother’s excessive drinking, Apess presents it as the result of whites’ 
immoderate appetites for acquiring the Indians’ “lawful possessions,” raping Indian 
women, and “introduc[ing] . . . the arts, and vices, and debaucheries” of their own 
unrestrained culture (7). Later in A Son, Apess even writes that he “intend[s]…to publish 
an essay on Intemperance,” an intention he apparently never realized (47).15 
 The gruesome event of Apess’s beating at the hands of his drunk grandmother is 
the immediate cause of Apess’s removal to the home of a white neighbor, a potentially 
parental figure who has “occasionally furnished” Apess and his siblings “with milk” (6). 
A later section of this chapter will return to the scene of this crime to contextualize 
Apess’s grandmother’s actions in light of racism’s infection of Indian homes. But what 
Apess finds in the white home of his rescue is Mrs. Furman, who offers an alternative 
pedagogical method by instructing the child Apess through disciplinary intimacy, a 
method the adult author explicitly approves. In describing his life with the Furmans, 
Apess says he “received the best possible care” (6) from Mrs. Furman and endorses the 
idea of the malleable child who should be taught through gentle persuasion rather than 
violence: “If constant and judicious means are used to impress upon [children’s] young 
and susceptible minds sentiments of truth, virtue, morality, and religion…we may 
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rationally trust that as their young minds expand they will be led to act upon the 
wholesome principles they have received” (8). As David Carlson points out in his 
examination of Apess’s developing engagement with legal discourse, this passage 
exhibits an “explicitly Lockean vocabulary of psychological development … 
characteristic of republican ideology.”16 For her part, Mrs. Furman fulfills these 
principles, instructing Apess through “wholesome advice,” which “had a much better 
effect than forty floggings” (11). Repeatedly throughout the narrative, Apess insists that 
reason and moral suasion are more effective teachers than violence.17  
  Moreover, Mrs. Furman prepares the six-year-old Apess’s mind and spirit for 
conversion, itself a form of both education and acculturation, by confronting him with his 
own mortality through exposure to child death: 
On this occasion, she spoke to me respecting a future state of existence 
and told me that I might die and enter upon it, to which I replied that I was 
too young—that old people only died. But she assured me that I was not 
too young, and in order to convince me of the truth of the observation, she 
referred me to the graveyard, where many younger and smaller persons 
than myself were laid to molder in the earth. I had of course nothing to 
say—but, notwithstanding, I could not fully comprehend the nature of 
death and the meaning of a future state. Yet I felt an indescribable 
sensation pass through my frame; I trembled and was sore afraid and for 
some time endeavored to hide myself from the devouring monster, but I 
could find no place of refuge. The conversation and pious admonitions of 
this good lady made a lasting impression upon my mind. (9) 
 
Apess’s initial, cavalier response transforms here into what he and his contemporaries 
would consider a healthy fear of death. This first step towards conversion prefigures in 
miniature the second: his “very curious” malady at the age of eight after the death of Mrs. 
Furman’s mother, a spiritual illness that finds many a parallel in conversion narratives 
(13). Having now experienced the death of a beloved person, Apess replays in a more 
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dramatic way his two reactions at “being referred…to the graveyard” of silence (“I had 
nothing to say”) and the unpleasant physiological symptoms of fear (“I felt an 
indescribable sensation pass through my frame”): at this second experience with death, 
Apess becomes so ill that he cannot speak. Mr. Furman mistakenly beats him to get the 
devil out of him, but Apess only recovers when he is milking cows with the maternal 
Mrs. Furman and “beg[ins] to make a strange noise” (14). Laura Donaldson reads the 
noise as a “spontaneous recovery” from the “colonial hysteria” of internalized 
oppression.18 Indeed, as we might expect in a conversion narrative, this illness paves the 
way for Apess’s later full conversion, when he “[finds] all impediment of speech 
removed” and no longer needs fear death, assured of his position with God (41). 
 Both Apess’s exposure to child death at age six and his “curious” illness at eight 
should be read within the context of discourses of child death and illness in the nineteenth 
century. As one scholar has put it, “dying is what children do most and best in the literary 
and cultural imagination of nineteenth-century America.” Sunday school tracts pointed 
out that the frequent occurrence of child illness provided an opportunity to “awaken” 
children’s piety, to urge them towards more observant Christianity. A child could learn 
from his own life-threatening illness, but perhaps even more importantly, he could be 
“redeemed” by witnessing or reading of another child’s death. Eva’s death in Harriet 
Beecher Stowe’s Uncle Tom’s Cabin (1852) helps to reform both the wayward black 
slave child Topsy and the stern and prejudiced Northern white abolitionist Ophelia. 
Children were encouraged to spend time in graveyards and to visit ill and dying people. 19 
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 There is some evidence that traditional Native American parents were alarmed at 
the physical illness induced by their children’s conversion experiences. George Copway 
reports the “very amusing” stories of the Ojibwe he was working to convert interpreting 
their movement toward “conviction” as illness, even taking medicine to heal themselves 
and fearing for their children who were thus affected.20 Although Copway finds these 
stories funny in their indication of the Natives’ ignorance and reports that prayer cured 
one ill daughter in particular and converted her father, they indicate at least some 
Natives’ uneasiness with the fetishizing of soul-sickness that was so characteristic of 
antebellum evangelical Christianity.  
 Apess’s A Son of the Forest, however, evinces none of this skepticism about the 
spiritual instructiveness of mortality, especially where children are concerned either as 
the dying exemplar or the receptor of the moral lessons of death. Apess fully participates 
in the theme of child death as effective moral suasion, one that was shared by African 
American writers across the decades, including John Marrant in 1785, George White in 
1810, and, in a lesser-known text, Susan Paul in 1835. A teacher and therefore uniquely 
suited to instruct children, Paul wrote a juvenile biography of a student, Memoir of James 
Jackson, the Attentive and Obedient Scholar, Who Died in Boston, October 31, 1833, 
Aged Six Years and Eleven Months. As its title announces, the book holds its young black 
protagonist up as a paragon of good behavior and features his standard, sentimentalized 
nineteenth-century death, a death that teaches Paul’s child readers to discipline 




 Through his depiction of life with the Furmans, William Apess promulgates the 
values of disciplinary intimacy and, along with white and African American authors, 
shared in the nineteenth-century belief in the transformative power of children’s illness to 
reform and convert. But while these authors endorsed some aspects of nineteenth-century 
childrearing, they also leveraged the notion of children as central to both the morality and 
identity of a community to protest racial oppression. Apess’s childhood with the Furmans 
was characterized by his education at the hands of the kind Mrs. Furman, but it was 
equally inflected with the strictures on Native American identity imposed by captivity 
literature, of which Apess informs his readers preparatory to relating how he is sold away 
from the family like a slave. 
 
II. Counter-Captivity Narratives: Debunking the Myth of the Menaced White Child  
If scenes of child beating were common in antebellum literature, depictions of 
children uprooted from their biological families and transplanted into those of another 
race were nearer to ubiquitous. These scenes of transethnic adoption provide particular 
insight into the construction of white, Indian, and African American children. Charged 
with living up to the promise of the founding republican generation, the white child bore 
special responsibilities. But in a nation that could never fully repress the cultural 
belonging of both Indians and African Americans, that same white child found himself in 
a precarious racial position: he would need to guard his whiteness vigilantly. Extremely 
popular captivity narratives and captivity-themed fiction bemoaned the seizure, murder, 
and adoption of white children by Indians and simultaneously celebrated the removal of 
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Native children from their allegedly savage homes and re-situation amongst white 
Christians. In the captivity literature of the nineteenth century’s early decades, literacy 
and the reading of the captivity narratives themselves could serve white children as a 
bulwark against encroaching savagery; for Native children, literacy and religious 
conversion were their only chance of survival.22  
In order to highlight the destruction of their own childhoods in terms legible to 
their audiences, early Native and African American authors pointedly appropriated the 
captivity genre. As Levander has argued, the child in this period was deeply imbricated 
with race, “help[ing] to fix race as an integral, founding, if initially unstable element of 
the new nation’s identity.” But just as Levander shows late eighteenth-century slaves 
fighting for freedom by “appropriat[ing] the child’s multivalent political meanings,” 
nineteenth-century black and Indian authors appropriated the image of the menaced child 
from the captivity narratives in order to challenge the notion that the only children who 
were threatened by hostile racial others were white. As Douglass bluntly announces, 
“SLAVE-children are children.” In counter-captivity narratives, Native and African 
American writers like William Apess, Black Hawk, Frederick Douglass, and Sojourner 
Truth put themselves in the positions of the white children—and sometimes those 
children’s parents—whose houses are attacked by marauding Indians; they rewrite the 
tropes of the captivity narrative to show both their literal captivity in white homes and 
racism’s infiltration of their biological families. These authors launched a transethnic 
protest against captivity narratives’ depictions of white children as victims, thereby 
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undermining the genre’s claims for white people as the true (and beleaguered) 
Americans. 23  
Simultaneously, these authors countered charges that Indians and African 
Americans themselves were perpetual children in need of institutional supervision. 
Depicting their own childhoods from the vantage point of adulthood, they denied that 
they were incapable of maturing. As Apess would say directly in Indian Nullification 
(1835), “I desire that I and [my brethren] may be treated like men, and not like children” 
(225). In his influential Fathers and Sons: Andrew Jackson and the Subjugation of the 
American Indian, Michael Paul Rogin argued that white American men conquered their 
own vulnerability as citizens of an infant nation by subjugating Indians and transforming 
them into children in need of guardianship. As we have noted in regard to the disciplining 
of boys, children were also coded as Indian or savage, “the nineteenth-century American 
child and the heathen to be converted” serving as “powerful metaphors for each other.” 
At the same time, slavery’s defenders insisted that African Americans were also children, 
dependents who needed the “patriarchal institution’s” protective discipline to avoid 
slipping into the savage childhood that allegedly characterized Indian culture. As Karen 
Sánchez-Eppler writes in her reading of Our Nig, Harriet Wilson “recogniz[es] in 
childhood a route for gaining access to social place and authorial power,” as “the voice of 
the child becomes a tool of social critique” for the adult author who assumes it. In order 
to construct a bridge between the captivity narratives and the slave narratives that 
borrowed from them, this section demonstrates how Apess figures himself in the role of 
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menaced child and exposes his adopted white family’s good intentions as limited by and 
ultimately sacrificed to the pervasive literary propaganda against Indians.24  
Even while white novelists and poets had begun to romanticize Indians’ supposed 
departure in earnest as we have seen in chapter one, the nonfiction captivity narratives of 
the early decades of the nineteenth century insisted that they had been a danger to white 
children ever since the settlers arrived and insinuated that they still posed a threat. Over 
and over in both the tales designed for child and adult readers, white children are 
menaced, carried off, and cruelly killed by marauding Natives. Frontispieces showed an 
Indian raising his tomahawk against a white woman pleading for the terrified children 
who gather at her skirts; white children traveling alone, especially at night in the 
wilderness, are snatched by “a tawny Indian, horribly painted”; scenes of infanticide are 
so often repeated that they crystallize into one dominant image of an invading Native 
seizing white children by the feet and pulling them to the threshold of the house, “where 
their brains were dashed out upon the stones.”25  
Beyond such threats of physical violence, however, the captivity literature of the 
time displays a fear that if exposed to Indian belief systems, white children could be 
transculturated and become Indian themselves, forgetting their parents, their language 
(both spoken and written), their religion, their duty to their nation, and perhaps even their 
racial identity itself.26 It should be noted that this anxiety is based on the very same 
principle of children’s malleability that undergirded the emphasis on inculcating 
republican principles. It also would seem to deny the historical reality that in the 
Northeast in the early decades of the nineteenth century, white parents hardly had to fear 
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for their children’s physical safety from Indians; instead, they apparently feared the 
possibly degrading effects of their children’s contact with the increasingly visible literary 
Indians upon whom American authors relied to differentiate themselves from their 
European forebears. The tension between the urge to write and read about Indians and to 
resist becoming like them reflects a shift Deloria has described in the practice of “playing 
Indian” at this time: whites donning Indian dress had served to embolden the 
Revolutionaries, but in the early years of the nineteenth century, the forces of Indian 
imitation became more conservative as the republic sought to move beyond revolution.27 
By these lights, containment and even fear of Indians is healthy, perhaps the only defense 
against the threats to white children’s—and the nation’s—physical safety and racial 
status.  
Narratives of captive children function as a literary alert system, warning white 
readers to protect themselves and their children against Indian encroachment. Within the 
tales, literacy becomes the only bulwark against racial permeability; conversely, illiteracy 
or loss of literacy becomes a danger sign of cultural transgression. Notably, literacy was a 
key component to the era’s plan for disciplinary intimacy. Once a child learns how to 
avoid disappointing his mother through good behavior, her moral authority becomes 
transferrable to other entities, including, Brodhead argues, books. School reformers 
emphasized literacy as key to morality and self-restraint, a curb on youthful wildness and 
disobedience. Beyond the function of improving the individual child reader, books, 
primers, and Sunday school tracts sought to ensure a more stable republic of virtuous, 
Christian citizens whose reading would “create unanimity and patriotism” and foster 
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what Washington himself had called a more “homogeneous” citizenry. While this 
literature nurtured a broader definition of the American that could encompass various 
class positions, religious sects, and white ethnic groups, it simultaneously attempted to 
fix more firmly the boundaries between civilized and savage, white and nonwhite. 28 
Perhaps the textual apparatus added to the brief captivity narrative “Murderer’s 
Creek” makes most obvious the twin projects of ensuring white children’s literacy and 
warding off the dangers of cultural hybridity. The tale found its way from an 1823 novel 
to the 1833 The Child’s Picture Book of Indians to an 1846 textbook, McGuffey’s Newly 
Revised Eclectic Third Reader. In this last form, the narrative is framed entirely by 
lessons, preceded by a vocabulary list (“Ex-tinct’, having no one of their number left 
alive”) and pronunciation guide, and followed by comprehension questions. The 
pronunciation reveals its stake in cultural purity as it urges young readers not to slip into 
imprecise speech that might mark them as illiterate or lower class. This sort of direct 
instruction would aid the children of immigrants, especially the many German-Americans 
in the region, to assimilate and to become unmarked white Americans.29 “Pronounce 
correctly,” the reader insists imperatively, “par-tic-u-lar, not per-tic-i-lar: chil-dren, not 
chil-durn: in-ter-ro-ga-ted; not in-ter-rer-ga-ted.” 30   
Stories of white children—especially vulnerable girls—who are captured and then 
transculturated into Indian society were especially popular and directed at white child 
audiences, as a trio of examples, one from each decade between the 1820s and 1840s, 
indicates.31 James Seaver’s A Narrative of the Life of Mrs. Mary Jemison (1824) tells the 
story of a woman who was captured by the Shawnee in her early teens and lived the rest 
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of her life with the Seneca; Titus Strong’s The Deerfield Captive; An Interesting Indian 
Story; Being a Narrative of Facts, for the Instruction of the Young (1831), revives the 
1704 raid on Deerfield, Massachusetts, which resulted in the capture of John Williams 
and his children, including Eunice, who remained in Canada and married a Mohawk man; 
and the Reverend John Todd’s The Lost Sister of Wyoming (1842) tells of Frances 
Slocum, captured in 1778 in what is now Pennsylvania and adopted by the Delaware.32 
Strong’s book was popular enough to be printed in multiple editions, and Seaver’s 
outsold novels by Sir Walter Scott and James Fenimore Cooper in the first of many years 
it was issued.33 Although they register the period’s shift towards acknowledging the 
wrongs perpetrated against Indians, all three works bemoan the fate of their famous title 
characters, whose transculturation warns readers of the dangers of racial slippage and 
cultural hybridity. Seaver and Todd strike similar notes in their regret for the changes 
wrought in their subjects after extended time with their adoptive Indian families, Seaver 
framing his description of Jemison’s Indian accoutrements with the sad observation that 
his story “shows what changes may be affected in the animal and mental constitution of 
man” (50), and Todd starkly announcing that Frances Slocum’s “soul seems to be sunk 
and almost destroyed” (157).34 Seaver implies that, while whites can cross over, they can 
never cross back: the story of Jemison’s son’s unthinkable double fratricide—one the 
murder of a brother who seems to be attempting to reclaim his white side and to 
downplay his Indian culture—indicates that white-Indian hybridity results not in a 
harmonious comingling, but in the destruction of whiteness altogether.  
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Strong and Todd in particular juxtapose their cautionary tales of white children 
changed into Indians with positive exemplars of how other children fended off such 
transculturation after capture through literacy. In Strong’s telling, Eunice Williams’s 
brother Samuel serves as his sister’s foil in resisting corruption by the Jesuits; whereas 
she forgets her catechism and then English altogether, Samuel retains his literacy, 
allowing him to exchange letters with his father.35 Before Todd tells the story of his title 
character, the “lost sister of Wyoming,” he shows how another girl manages to be 
reunited with her family in the confusion of a mass captive exchange only when they 
recognize her by the hymns she has scrupulously practiced throughout her captivity. 
Perhaps in a nod to the Indian conceit of talking books—the subject of the following 
chapter—the first thing she asks for when restored to her family is “the Book in which 
God speaks to us” (89). Slocum, on the other hand, is “especially cautious” of the 
“writing materials” her interviewers use to record her story (130). In order to avoid the 
fate of the lost sister, Todd’s child audience must read his book carefully and heed its 
dictates of religious observance. One mid-century captive’s excuse for her friendship 
with her Sioux captors that she “was there in the wilderness without books” indicates that 
literacy was thought to be an effective prophylactic to Indianness.36  
Perhaps most interesting in its endorsement of literacy as cultural anchor is 
Seaver’s account of Mary Jemison’s captivity and transculturation, which includes a 
preface and introduction in his voice and an as-told-to narrative in hers.37 Even though it 
is hard to imagine young people of any period enjoying his plodding prose, Seaver claims 
that his book will be “read with avidity, especially by children” (42). In his Preface, he 
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expresses concern that “stories of Indian conquests, and murders” that once “made 
[children’s] flaxen hair nearly stand erect” have gone out of style (53). Seaver wants to 
reclaim these tales from the realm of romance and restore their power to frighten; in 
short, he wants the blonde hair of white children to stand at attention with fear once more. 
Although Jemison’s voice does not always remain within the confines of Seaver’s 
framing, as critics have noted, her description of one of the most bizarre scenes of any 
captivity narrative has the eerie effect he intends.38 Jemison leaves the house alone on a 
horse, providing the classic set-up for an ambush. As she returns, she is caught in a sheet 
of some sort, loses consciousness, but then is just as mysteriously released. If it’s literal 
explanation remains mysterious, the episode’s symbolic logic seems clear: Mary’s course 
has been suddenly and inexplicably arrested by an enveloping external force that 
“deprives [her] of [her] senses,” allowing her to continue living but in an eternally altered 
state, as will her captivity (64). 
 The “sense” whose loss Jemison most mourns is her ability to read. In this 
narrative, language, literacy, and religion comprise the crucial cornerstones of the young 
captive’s identity; the first of these is threatened by her captivity, the last two forfeited 
entirely. Jemison retains her use of spoken English, but her loss of the ability to read and 
write and the apparent erasure of her memory of Christian tenets constitute for Seaver a 
tragic surrender of her whiteness itself (56).39 Jemison reports that “[a]fter the 
revolutionary war, I remembered the names of some of the letters when I saw them; but 
have never read a word since I was taken prisoner” (66). Toward the end of the narrative, 
Jemison is tricked out of some land by the oldest means in the book of Indian-white 
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relations: a written agreement that differs from the oral one to which she has consented. 
Once a sign of her own culture and a connection to her religion and family, literacy is 
now Jemison’s enemy, a tool of white men who seek quite literally to dispossess her. 
For Apess, the literacy that allows him to write his tale also has led to internalized 
racism. In his misrecognition scene in the forest, in which he mistakes a group of white 
women for ambushing Indians and takes himself for a white child in a captivity narrative, 
Apess throws into radical doubt the notion that Indian adults are inherently threatening to 
white children and the concomitant assumption that white adults present Indian children’s 
only hope. As he does so, he rejects the captivity narratives’ literacy instruction that 
hinges on inculcating in white children a belief in their own albeit tenuous superiority. 
Apess interrogates the captivity form in his exposure of the dark underbelly of the 
childrearing values he himself promotes in his treatment of the gentle Mrs. Furman. 
Much as abolitionists would lay bare the hypocrisy of Christian slaveholding, Apess 
exposes how hatred of Indians accompanies even the best-intentioned childrearing 
programs. Mr. Furman, usually kind, abandons his own child-rearing principles when a 
servant in the home falsely accuses Apess of threatening her with a knife, a lie that 
transforms the child Apess—he is only approximately seven years old—into a 
tomahawk-wielding Indian such as we have seen threatening white children in the 
captivity stories. Mr. Furman beats him, saying “I will learn you, you Indian dog, how to 
chase people with a knife” (12). If, as Parille has shown, childrearing manuals in this 
period still sometimes advocated beating boys because they were thought to have a 
“depraved,” “savage” nature, the young Apess’s Indian background makes him doubly 
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savage in the eyes of his guardian, who also holds his indentures and is legally his 
master.40  
 Most disturbing is Apess’s apparent internalization of the lies the culture tells 
about Indians, poignantly expressed in the much-remarked berry-picking misrecognition 
scene. Apess introduces it by explaining that he has come to be “so completely…weaned 
from the interests and affections of [his] brethren” that his masters coerced him into 
obedience with “a mere threat of being sent away among the Indians into the dreary 
woods” (10). Having thus set the scene in terms of discipline and punishment, Apess 
gives his clearest allusion to captivity narratives: 
I cannot perhaps give a better idea of the dread which pervaded my mind 
on seeing any of my brethren of the forest than by relating the following 
occurrence. One day several of the [Furman] family went into the woods 
to gather berries, taking me with them. We had not been out long before 
we fell in with a company of white females—on the same errand—their 
complexion was, to say the least, as dark as that of the natives. The 
circumstance filled my mind with terror, and I broke from the party with 
my utmost speed, and I could not muster courage enough to look behind 
until I had reached home. By this time my imagination had pictured out a 
tale of blood. (10–11) 
 
Hilary Wyss has rightly pointed out that this scene registers Apess’s painful disjunction 
from his cultural background and that it “evokes the drama and horror of captivity 
stories.”41 But she and others do not discuss the importance of Apess’s status as a child 
and his adult commentary on contemporary childrearing. Apess fears for his safety 
because he has believed “the many stories [he] had heard of [Indians’] cruelty toward the 
whites—how they were in the habit of scalping men, women, and children” (11). As the 
last of these, Apess has a special reason to fear, and the logic of his tale shows the 
intertwining of literacy acquisition and anti-Indian sentiment that were so deeply 
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ingrained in the programs of disciplinary intimacy. Apess presents the scene from his 
adult perspective, distancing himself from his childhood reaction in order implicitly to 
measure the distance between it and his more sophisticated adult literacy.  
 Put simply, Apess’s typical white upbringing in the Furman home has 
successfully inculcated in him a fear of Indians that trumps his own association with 
them. For Apess, the other side of “sparing the rod” is only another rod: that of self-
hatred. Apess intervenes in the children’s literature of the day, protesting the depictions 
of Indians menacing white children and exposing overblown fears for white children’s 
safety. As Wyss mentions, Apess’s fears of capture by Indians—even if he were a white 
child—are anachronistic.42 But that is precisely the point: the captivity narratives of the 
1810s–1840s almost exclusively treated captivities from the colonial and Revolutionary 
era, but their lessons were meant not only to teach white children “racism…at their 
mothers’ knees,” but also to instill in them a sense of racial superiority that could never 
be completely divorced from insecurity.43 In young Apess’s case, it has worked: that the 
tales have succeeded in teaching him to fear Indians indicates that he has internalized a 
vigilant whiteness. Apess’s belief that he is equivalent to a white child will come 
crashing down when he attempts to run away like many a white boy only to find upon 
return that his indentures have been sold—like a slave—and that he has been banished 
from the Furman family he has come to think of as his own.44 In the berry-picking 
episode, though, he still thinks of himself as a white child, clearly invoking the multiple 
scenes of ambush by Indians on unsuspecting white children depicted in captivity tales.45  
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 After the potential ambush scene, there are two other crucial invocations of 
captivity in Apess’s A Son of the Forest. In the first, Apess’s white friend, with whom he 
has escaped from his master Mr. Williams, uses falsified tales of captivity to obfuscate 
their true identity as runaway indentured servants and to garner sympathy. This “great 
liar,” John, claims that they are escaped captives of the British—this is during the War of 
1812—and his tales get increasingly embellished until they surpass their audience’s 
credulity. But if John represents the fictitious tales told by whites to obscure their real 
crimes by painting themselves as victims, Apess continues to show his own subjugation 
in the terms of captivity, as when he enlists in the army in his teens. The soldiers’ 
treatment of Apess when he is recaptured following a desertion attempt reverse the terms 
of many a captivity narrative: “the officers tormented me by telling me that it was their 
intention to make a fire in the woods, stick my skin full of pine splinters, and after having 
an Indian powwow over me, burn me to death” (27).46  
 The berry-picking scene sets the stage for these later, more explicitly coercive 
exchanges. But even in that early scene, it cannot be overlooked that the people Apess 
encounters in the forest are not Indians, despite Apess’s playful nod to the vagaries of 
complexion; they are, in fact, white women, those most important teachers of literacy, 
inculcators of morality, and promulgators of white values. While showing his perverse 
fear of his own people—his false consciousness, if you will—Apess maintains that the 
Indian child may be endangered by the apparent kindness of mainstream practices of 
child-rearing and tale-telling. As David Murray points out, Apess is not wrong to be 
afraid of these women in the forest, as he indicates when he writes “If the whites had told 
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me how cruel they had been to the ‘poor Indian,’ I should have apprehended as much 
harm from them” (11).47 More than just the broad practice of dispossession, however, 
these women represent a worldview that inextricably links moral suasion with the fear of 
Indianness found in the captivity literature. These stories served to legitimate anti-Indian 
policy by insisting on white victimhood; synecdochic of the nation itself, the captive 
children’s borders are violated by Indian encroachment just when actual governmental 
policy was increasing the drive to Indian removal, pushing the U.S. borders ever further 
West while forcibly shunting Indians into ever smaller areas. Simultaneously, Apess 
overturns the representation of the Indian savage as dangerous to white children and 
unmasks the violent, colonizing designs of the benevolent, civilizing white mother.48 Like 
a white child on an empty wooded road at night in a captivity tale, Apess is indeed in 
danger, menaced by hostile cultural enemies.  
Although not as thoroughly as does Apess, other early Native American writers 
also depict captivity at the hands of whites and invoke the tropes of captivity narratives. 
In his short narrative (1768), Samson Occom’s first experience with literacy comes 
through a form of captivity, as he describes a frightening white man he and the other 
children tried to avoid: “he used to Catch me Some times and make me Say over my 
Letters.” Occom later manages to indigenize literacy in his own teaching practice; instead 
of forcing students to learn against their will, he designs activities that make reading 
approachable for the children in his charge, using their own Mohegan language and 
creating visual aids. Also reversing the captivity narratives by depicting an Indian child 
ambushed by whites is the Sauk Black Hawk, whose as-told-to narrative of 1833 
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describes his capture after the so-called “Black Hawk War” of 1832 and his time as a 
celebrity prisoner of the U.S. government, during which he was paraded through the 
streets as a public spectacle. Unlike Apess, Black Hawk elides his own childhood, but he 
contrasts his treatment of children with the Americans’ and explains his violent resistance 
as vengeance for the murder of his adopted son. Whereas Black Hawk himself pretends 
not to see two children of his enemy who are hiding among some greenery—“I thought 
of my own children, and passed on without noticing them!”—he describes how white 
men disfigured and murdered his adopted son while he was innocently hunting.49 
Although perhaps less steeped in the captivity literature and less purposeful in their 
adaptations of it, both Occom and Black Hawk defend Indian children as that genre 
sought to defend white ones. 
 
III. Indian Children in White and Indian Homes  
The dangers to Native and African American children, the counter-captivity 
narratives tell us, are in part external threats analogous to the Indian ambushes and 
subsequent kidnapping of white children in captivity tales. But just as white authors 
warned of the possible infiltration of Indianness into white homes, authors of counter-
captivities pointed out that such invasion was for them a fait accompli: even as children, 
their domestic spaces have already been infected with racism. While the captivity 
narratives gave expression to the public’s horror at the idea of a white child in an Indian 
home, captivity fiction and missionary literature presented Indian children’s assimilation 
into white homes and institutions as their only hope to avoid extinction. As part and 
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parcel of their assimilationist program, these writers depicted Native American families 
as either a savage draw that could potentially interfere with the “improvement” of its 
members or in romanticized terms as traditionalist communities living in harmony but 
doomed to disappearance at the hands of civilization. Apess shatters both of these images 
in his critique of his grandmother’s behavior and the realities of race and class that 
reduced her to it, resisting both romantic and demonic depictions of Native families.  
As Chapter 1 has made clear, Apess wrote at a time when Native American 
subjects had become the stuff of romance in fiction and poetry.50 Apess’s title and 
subtitle (“The Experiences of William Apess, a Native of the Forest”) might well 
establish audience expectations for a romantic, naturalistic childhood, but he immediately 
dashes such expectations with his stark portrait of the misery of his early home; Apess is 
no “son of the forest” in any way that would be recognizable to his audience. Indians in 
historical fiction, meanwhile, mouthed romantic commonplaces about their connection to 
the natural world, such as this monologue by Catharine Maria Sedgwick’s Pequot maiden 
Magawisca in Hope Leslie (1827): “The Great Spirit, and his ministers, are every where 
present and visible to the eye of the soul that loves him; nature is but his interpreter; her 
forms are but bodies for his spirit.”51 No such romantic pantheism animates the environs 
of Apess’s Indian home, where “rags,” “cold potato[es]” and “bundle[s] of straw” (5) are 
poor substitutes for Sedgwick’s “gushing fountains,” “softly running streams,” and 
“ripening maize” (332). Apess does not even mention the landscape surrounding the 
“hut” in which the family lives (5).  
 Sedgwick’s lyrical descriptions of Magawisca’s traditional forest home signal that 
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it is a fantasy consigned to the distant past. In the midst of a plot crisscrossed with a 
dizzying array of captivities, Magawisca, one of Sedgwick’s “children of the forest” 
(100), endures a kinder, gentler captivity at the hands of the white Fletcher family, who 
respect her cultural differences and traumatic personal history.52 As young Pequots in 
white homes, Magawisca, along with her brother Oneco, could not present a clearer 
contrast to Apess. Having been handed over under duress by a proud and loving mother, 
Magawisca and Oneco come to the family as representatives of the best in Pequot culture, 
with which they are intimately connected. As we know, Apess comes from no such 
uncorrupted, traditional home. Both Magawisca and Apess endure arm injuries inflicted 
by Pequot family members, but when the former loses an arm to her father as she 
defends—Pocahontas-style—one of her newfound white friends, she acts from noble 
agency, whereas the toddler Apess’s arm is broken because he and his grandmother are 
both victims of circumstance.53 
 Following Slotkin, critics have generally emphasized Sedgwick’s “sympathetic 
treatment of the (vanished) Indians,” often centering on her depiction of Magawisca. 
Indeed, Sedgwick’s efforts to retell the history of the Pequot War are far more balanced 
and attuned to the violence against Indians than those of her contemporary Harriet 
Vaughan Cheney, whose Peep at the Pilgrims (1824) draws on older images of Indians as 
demonic savages to insist that the massacre was an unfortunate necessity. But as Slotkin’s 
parentheses acknowledge, Magawisca is fated to vanish. Magawisca and Everell Fletcher 
face the classic choice between loyalty to their families or marriage across racial lines, 
the choice described as a matter of consent versus descent by Sollors: will they choose to 
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follow the lines of descent by choosing a mate their families consider appropriate, or will 
they follow their consenting hearts towards each other? As Tawil points out, Magawisca 
chooses descent, thereby writing herself out of the American future. She refuses to stay 
with Hope and Everell (who by the end of the novel have found their way to each other in 
the racially rightful romantic match), saying that “the Indian and the white man can no 
more mingle, and become one, than day and night” (330).54   
 Similarly, James Fenimore Cooper’s The Wept of Wish-Ton-Wish (1829) shows an 
incomplete transculturation of a well-treated young Indian captive and a fatal choice of 
descent over consent. Even though the young Narragansett Conanchet is apparently 
influenced by his time with the Heathcote family, who endeavor to convert him, he 
nevertheless returns to his people and eventually insists that his white captive wife, Ruth, 
return to hers. Like Magawisca, he declares that white and Indian cannot mingle, telling 
the transculturated Ruth that “the Great Spirit of thy fathers is angry, that thou livest in 
the lodge of a Narragansett …He knows that the moccason, and the wampum, and the 
robe of fur, are liars; he sees the color of the skin beneath” (2:135). In Cooper, hybridity 
is unsustainable, and both of the captives who have been influenced by their time with the 
other group must die. Cooper’s juxtaposition of the recently restored but dying Ruth and 
Conanchet’s death scenes marry two early century conceits: the dying Indian, treated at 
length in Chapter 1, and the dying child. If as Sollors argues dying Indian speeches 
served to bequeath Indian rights to white Americans, perhaps the dying children serve a 
related function in recouping from the very real losses of actual children a sense of the 
nation’s attainment of maturity. Both dead Indians and dead white children leave the 
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republic stronger for their departures. Like little Hobomok at the end of Lydia Maria 
Child’s novel, whose Indian blood is forgotten as he is raised by two white parents, the 
biracial infant of Conanchet and Ruth appears to slip into the lesser, servant class family 
of Reuben Ring, so that the prominent Heathcote family will not, in one of Cooper’s 
favorite phrases, “have an offspring with an Indian cross of blood” (2:180).55   
 Despite the many other philosophical differences between Sedgwick and Cooper, 
even incomplete or failed transculturation in both of their novels is fatal. Conanchet and 
Ruth each return to their people and die, the former by execution and the latter apparently 
from the shock of the realization of her fall into Indianness. Sedgwick writes 
Magawisca’s departure as a death, and her return to her people forecloses the novel’s 
offer to the Indian maiden of the opportunity to assimilate into white civilization; as 
Tawil argues, “in order for the love story to proceed…the Indian must disappear. But this 
disappearance must also be attended by an outpouring of transracial sympathy.” The 
other interracial relationship that hinges on transculturation, Faith Leslie and Oneco, 
remains intact, leading one critic to call it “the only happy interracial marriage in 
nineteenth-century American literature.” Despite Sedgwick’s daring to offend her 
readers’ sensibilities here, however, Faith’s choice to stay with the Pequots only indicates 
that she, too, will disappear; the narrator’s wrap-up at the end of the novel gives no 
information about her. 56 
 As both Cooper and Sedgwick send their partially transculturated Indians out of the 
novels and out of history, they also each presume to speak for the vanished Native. In a 
“dedication” that usually goes unremarked by critics, Cooper claims that an Indian, one 
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“Rev. J. R. C. of Pennsylvania” has “furnished the materials” of the novel (iii).57 Of 
course, this sort of narrative frame is commonplace (Child uses a similar device in 
Hobomok, for example), but Cooper’s implication that the story is in fact told by an 
Indian, whose “origin is lost in the obscurity of time” but who is nevertheless “truly an 
American” (iv), performs an important, explicit substitution of Indian author by white 
novelist. Similarly, Sedgwick, like Irving before her, bemoans the lack of Native 
historians and poets in her preface and seeks to remedy this textual vacuum by providing 
Magawisca’s narration of the Pequot War. According to Sedgwick, Magawisca and her 
family were the last “little remnant of the Pequod race,” who are by 1827 allegedly all 
gone, leaving her to tell what she can of their tale; the rest, she writes, “is lost in the deep, 
voiceless obscurity of those unknown regions” (339). In her notes, Sedgwick makes clear 
that the only way other Indians can avoid the fate of the Pequots is to become 
Christianized and assimilated into white culture (352–353). 
 Apess rejects Sedgwick’s vision of benevolent assimilation of Native children in 
white homes as surely as his existence belies her contention that the Pequot are extinct 
and his authorship counters both novelists’ attempts to speak for Indians. Apess refuses 
either to disappear into the wilderness like Magawisca or to allow his conversion to equal 
a complete rejection of his Indian past and family. Apess’s aforementioned representation 
of his life under his grandmother’s care as a form of captivity initially seems to be 
consistent with white missionaries’ and even converted Indians’ presentations of Indian 
culture itself as a savage darkness, a dark pull working against the civilizing efforts of 
whites who seek to convert Indian children. It was not only white children who tended to 
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be held captive by Indian families in this literature, but Indian children as well. In both 
The Little Osage Captive  (1822), a children’s book by Elias Cornelius, and The Memoir 
of Catharine Brown (first published in 1825), a biography by Rufus Anderson, the white 
authors present the necessity of rescuing Indian girl children in particular from the 
captivity of their own families, just as white maidens (and matrons) had been being 
rescued from captor Indians in captivity literature for over a century. Cornelius tells the 
tale of his rescue of an Osage girl first from Cherokee captors and then later from her 
own biological family; her life in a traditional Native home, Cornelius tells us, is a 
“moral wilderness,” whereas the school to which the young Osage girl is brought presents 
“a scene of cultivation and of active and cheerful life.”58 Never mind that the girl’s 
travels in tenuous health from her biological family back towards her white school and 
adoptive parents cause her physical death: Cornelius presents her demise in terms we 
should recognize by now as those of the sentimentalized child death of the nineteenth 
century, the peaceful death of a child comfortable in her knowledge of God whose 
example should influence others. In The Memoir of Catharine Brown, the title character’s 
potential return to her traditional Cherokee family causes consternation similar to 
Cornelius’s in The Little Osage Captive. Anderson allows a letter from the missionaries 
in whose care Brown was placed to describe their horror at the thought of her returning to 
her family in the “‘dark and chilling shades of the forest.’”59 
 Both Anderson and Cornelius also include letters from converted Indians that 
reaffirm the missionaries’ reading of Native cultural practices as ignorance from which 
Natives need rescuing. The Indians who remain unconverted and living in traditional 
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cultures are “‘poor, fellow perishing countrymen, who are yet in the darkness and the 
shadow of death.’” Catharine writes in a letter included in both men’s volumes that the 
converted are grateful to Jesus as their “Redeemer,” a word that of course denotes the 
deliverance of individuals from sin through Jesus’s death but that also was used to 
describe the exchange of money for captives. Anderson reprints letters from Catharine 
Brown in which she expresses her gratitude for being rescued from ignorance and 
bemoans the fate of her unconverted family who are left to “wander in the darkness.” One 
letter from a Cherokee boy to what Cornelius calls “his heathen parents” retells the story 
of Jesus’ exemplary life and urges them to pray to him so that the family can be saved 
together. These Indian writers’ expressions of distress over their kinspeople’s 
backwardness may focus more on culture and religion than they do on racial difference, 
but nevertheless, they frequently join their white counterparts in indicting Indianness.60 
 The narrative of Ojibwe George Copway confirms that the romanticization of 
traditional Native life we see in Sedgwick is merely the other side of the same coin that 
depicts membership in indigenous cultures as savage captivity: the wilderness may be 
romantic, but remaining there will ensure Natives’ physical and spiritual death. Cheryl 
Walker calls this apparent ambivalence evidence of Copway’s “subjugated discourse,” 
his mimicry of white forms that nevertheless destabilizes them.61 Copway is an avid 
assimilationist whose narrative explicitly advocates Indian conversion and education 
“that we may imitate the good white man” in adherence to religion and science (6). In 
some of the most strongly worded passages, Copway depicts traditional Indian cultures as 
backwards and savage. Recalling his childhood prowess as a hunter, he describes himself 
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singing a traditional hunting song “in those days of our darkness” which he “thank[s] 
God…will never return” (34–5). After his conversion, Copway reacts similarly to the 
dancing of the Sioux people he is visiting in hopes of quelling the dispute between that 
tribe and his own, presenting the scene in language that would be right at home in a 
captivity narrative: “What awful noises they made, as they danced in their fantastic 
dresses, with their faces painted black. They reminded me much of his Satanic and 
fiendish majesty, rejoicing over a damned spirit entering hell” (170).  
Apparently at odds with these typical depictions of the devilish nature of Indian 
culture, however, Copway romanticizes his birthplace in terms that would appeal to 
nineteenth-century readers who would soon enjoy Longfellow’s Song of Hiawatha:62  
I was born in nature’s wide domain! The trees were all that sheltered my 
infant limbs—the blue heavens all that covered me. I am one of nature’s 
children…I remember the tall trees, and the dark woods—the swamp just 
by, where the little wren sang so melodiously after the going down of the 
sun in the west—the current of the broad river Trent—the skipping of the 
fish, and the noise of the rapids a little above. It was here that I first saw 
the light…Is this dear spot, made green by the tears of memory, any less 
hallowed and enticing than the palaces where princes are born? (16–17) 
 
Copway’s lyrical language, list of natural features, and insistence on the equivalence of 
his birthplace to that of royalty harkens back to the romantic portrayals by Sedgwick and 
others much read by contemporary audiences. Perhaps more importantly, Copway 
presents his father’s childrearing strategy as totally in line with the mid-century ethos of 
disciplinary intimacy. He says that his father “believes in persuasion” and that he cannot 
remember him “ever [to] use[] harsh means, but would talk to me for hours together” 
(25). Copway makes clear that his father’s childrearing strategy in this romantic place 
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prepared him to abandon it: the best facets of his Indian upbringing prepared him for 
conversion and assimilation into white culture. 
In a neat reversal of Copway’s suggestion that assimilation exposes the savagery 
of his home culture, Apess offers only the most fleeting glimpse of a long-gone idyllic 
Indian past before it was corrupted completely by white cultural invasion. He represents 
this corruption by an external force in the same scene that helped us to read his 
engagement with childrearing discourses: his beating by his grandmother, whose fuller 
context we are now in a position to appreciate.63 Surely, Apess’s account of the child 
abuse he endured shatters any notion the reader might have of a romanticized woodlands 
Indian home in the forest. The disjunction between his Pequot grandmother and himself 
takes place at the level of language, as he either cannot understand her question (“Do you 
hate me?”) or his own affirmative answer. But before the reader feels too complacent in 
her estimation of Apess’s family as a bunch of barbarians, Apess immediately undoes his 
lack of verbal power by putting words into his reader’s mouth and then rewriting the 
terms of that utterance so that it reflects a clearly prejudiced understanding of the scene 
he has described: 
I presume that the reader will exclaim, “What savages your grandparents 
were to treat unoffending, helpless children in this cruel manner.” But this 
cruel and unnatural conduct was the effect of some cause. I attribute it in 
great measure to the whites, inasmuch as they introduced among my 
countrymen, that bane of comfort and happiness, ardent spirits—seduced 
them into a love of it and, when under its unhappy influence, wronged 
them out of their lawful possessions. (7)64  
 
Apess’s staging and rejection of possible reader reaction indicates his awareness of the 
potential authority of his own text in the cultural contest over the meaning and role of 
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Indians; he seeks here to “dramatize[] the effects of misrepresentation in the daily lives of 
Native peoples.”65 Of course, and as scholars have noted, his own interpretation of his 
childhood abuse emphasizes white culpability for the introduction of alcohol. His 
grandmother only beats him after she has been “out among the whites” (6), and in the 
1829 edition of A Son, he writes that she “got too much rum from the whites” (315n6). In 
each of the three versions of this scene Apess wrote, he blames his grandmother’s abuse 
on white introduction of alcohol. Indeed, the frontispiece for Apess’s Indian Nullification 
depicts a white man distracting an Indian with a bottle of liquor while another rushes off 
with a wagonload of what is presumably stolen wood (213). In using the word 
“unnatural,” Apess “insists that the Indians are now, because they have been so 
profoundly influenced by whites, almost [whites’] own creations.” Further, her behavior 
is un-Indian in a very particular way: Native parenting had long been remarked for its 
lack of corporal punishment.66 The beaten child Apess becomes metonymic of his people. 
Just as they have been “wronged…out of their lawful possessions” of land and resources, 
the young Apess has been wronged out of a loving family and home. As Robert Warrior 
puts it, “Apess experiences his tribe’s history through the actions of the damaged psyches 
of his [grand]parents.”67 
In his insistence on white responsibility for the preemptive destruction of Native 
domestic space—that is, before such a space can even be established—Apess reverses the 
captivity narratives’ emphasis on threats to white children and anticipates a central 
strategy of mid-century slave narrators who appealed to readers’ values about the 
importance of family and childrearing in order to indict the institution of slavery and the 
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racism that supported it. Similar to Apess’s strategy, slave narratives made their case for 
abolition in their exposure of slavery’s destruction of family and sins against children 
through a reversal of the conventions of the captivity genre. Read through these later 
texts, Apess's autobiography appears to participate in a transethnic protest by people of 
color who knowingly instrumentalized mainstream childrearing mores and revised the 
captivity narrative's rendering of their childhood as the locus of resistance to racial 
oppression.  
 
IV. Slave Narrators’ Counter-Captivities  
 Scholars from Slotkin to William Andrews to Zafar have established the links 
between the captivity and slave narrative genres; more recently, Michelle Burnham has 
shown the role of the sentimental novel and the discourse of sympathy in both. These and 
other critics have traced the origins of African American literature back to the captivity 
narrative: black authorship was made possible by the captivity form, as evidenced by the 
early narratives of Briton Hammon and John Marrant; then, Olaudah Equiano, whose text 
is singular in many ways, reversed the racial logic of the captivity narrative, depicting 
himself as a captive not of Indians but of savage whites; finally, mid-nineteenth-century 
slave narrators like Douglass, Henry Bibb, and William Wells Brown took the 
“revolutionary” step of “announcing [themselves] as author[s],” using the master’s 
literary tools to dismantle his house in furthering the genre of the slave narrative.68  
It is notable that William Apess wrote during what is often considered a fallow 
period in the development of African American literature and the slave narrative, forty 
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years after Equiano’s seminal text in the genre and sixteen before Douglass’s Narrative 
of the Life, widely recognized as the major work of this second stage.69 We have already 
seen how Apess responds to the captivity narratives of his day; this section traces the 
affinities between Apess’s text and those by mid-century slave narrators, especially in 
their depictions of the authors’ childhoods as infected by racism. The next chapter returns 
to some of these same texts in order to read the representations of Native Americans in 
black-authored, appropriated tales of captivity.  
In its recounting of his life trajectory from abused child to Methodist convert and 
preacher, Apess’s narrative resembles the spiritual autobiographies of African American 
contemporaries George White (1810), Richard Allen (1833), and Jarena Lee (1836), all 
of whom began life enslaved. Like Apess, these three authors detail their conversions, 
calls to preach, and subsequent difficulties in obtaining recognition from the Methodist 
church. Allen’s experience perhaps most closely parallels Apess’s, as both tell of 
relentless travel, multiple employers, the occasional kindness of individuals set against 
the cruelty of institutions, repeated instances of exploitation, and the trials of attempting 
to preach in a denomination that inspired their conversion but then resisted their 
contributions. These similar personal and material circumstances remind us of the 
analogous historical struggles of free Northern African Americans and Native Americans, 
whom Russel Lawrence Barsh has even argued “should be considered together as a single 
antebellum social class” because the two “communities were so extensively intertwined 
by kinship and employment.”70 But such material similarities in these authors’ lives do 
not lead to formal textual resemblance beyond plot; Apess differs from these 
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contemporaries especially in his mode of representing childhood. White, Lee, and Allen 
all condense their childhoods into a handful of sentences—Allen’s takes all of one—at 
the beginning of their narratives and spend no time whatever on representing their 
childhood consciousnesses, whereas Apess devotes well over half his narrative to his life 
from birth to adolescence. He frequently offers emotional commentary on events even 
from his earliest years. In this respect, Apess’s A Son of the Forest more closely 
resembles later slave narratives by Douglass, Sojourner Truth, and Harriet Jacobs, who 
likewise marshal the childrearing reforms of the day and rewrite the captivity narrative in 
their focus on childhood consciousness. 71  
 Tracing the African American usage of the captivity narrative requires a foray 
into the late eighteenth century to read the narrative of Olaudah Equiano. In perhaps the 
earliest slave narrative to invoke and reverse the captivity trope, Equiano’s Interesting 
Narrative depicts an idyllic African childhood that in many ways typologically prefigures 
his later life as a Christian convert and Afro-Briton.72  He is also unusual among 
eighteenth-century Black Atlantic writers in his extensive treatment of childhood 
experiences. Equiano describes his childhood home of “Essaka” as “a charming fruitful 
vale” (32) and his mother as a careful nurturer who “[took] particular pains to form [his] 
mind” (46). But fellow African captors shatter the peace of his idyllic childhood 
existence; like the white captives in captivity narratives since Rowlandson, Equiano is 
snatched up and removed far from his home, traveling through the frightening wilderness, 
“through many dreary wastes and dismal woods, amidst the hideous roarings of wild 
beasts” (50). His is the language of captivity, as we see more clearly when he arrives on 
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the slave ship where he is terrified of the “savage” white men and their “brutal cruelty” 
(55); the young Equiano even fears being cannibalized by his white captors. Equiano 
capitalizes here, as John Sekora puts it, on the fact that “the captivity narrative [had] 
taught its readers that only barbarians would hold other human beings captive.”73 
  But Equiano’s narrative differs from Apess’s and those of the later slave narrators 
in two important respects. First of all, because he sets his childhood in African freedom 
rather than American slavery, Equiano’s tale emphasizes his capture as a moment of 
violent rupture from his idyllic past, whereas Apess and the later slave narrators indicate 
the more subtle insinuation of white racism into their family lives, as we shall see. 
Second, Equiano’s story follows the logic of the captivity tales more thoroughly: despite 
the horrors perpetrated against himself and other children aboard the slave ship, he is not 
eaten by his captors, becoming instead an assimilated, successful member of English 
society who distinguishes between the savagery of the white sailors on the slave ship and 
the civilization of white Christians. He is, then, a transculturated captive who feels for his 
old home but does not wish to return (except as a missionary): he consistently expresses a 
wish to imitate white men, considers his conversion a step in his own civilizing process, 
and famously declares that when he had been in England for a few years and was only 
fourteen, he was already “a stranger to terror of every kind, and was, in that respect at 
least, almost an Englishman” (77). Importantly, it is his distance from fear—such as that 
he felt on the slave ship as a captive—that renders him both nearly English and nearly a 
man; even before he “procure[s] [his] liberty” from slavery (120), Equiano depicts 
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himself as having passed through the crucible of captivity into an acceptance of his new 
culture. 
 Later slave narratives do not generally duplicate Equiano’s emphasis on 
acculturation, instead focusing more forcefully on the evils slavery enacts on black 
families and children, with whose lasting effects Orlando Patterson has acquainted us. If, 
as historian Wilma King has argued, “enslaved children had virtually no childhood 
because they entered the workplace early and were subjected to arbitrary authority, 
punishment, and separation, just as enslaved adults were,” the authors of slave narratives 
sought to expose this aspect of the institution and its deep disjunction with the prevailing 
national view of ideal childhood. Writing at least in part for white readers steeped in the 
values of moral suasion, teaching by example, avoiding corporal punishment, and valuing 
children as the defenders of the Republic, slave narrators shocked with their tales of 
unremitting violence against children, sexual predation, and family separation.  In stark 
contrast to Lydia Maria Child’s maxim that “children, even when babes, should never be 
spectators of anger, or any evil passion,” mid-century slave narratives exposed enslaved 
children’s worlds as rife with evil passions; Henry Bibb even writes that he wasn’t 
“brought up,” he was “flogged up.”74 
The opening chapter of The Narrative of the Life of Frederick Douglass (1845) 
resembles that of A Son of the Forest in that it finds our child hero already in the lion’s 
den of child abuse caused by white racism. Like Apess’s indications that white-enacted 
dispossession drives a wedge between himself and his Indian maternal grandparents, 
Douglass famously opens his narrative with a litany of the shocking effects slavery has 
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had on his natural family connections.75 Douglass does not know his age, cannot say for 
certain who his father is, and “receive[s] the tidings of [his mother’s] death with much the 
same emotions I should have probably felt at the death of a stranger” (16). Slavery 
interferes with the mother-child bond in order “to hinder the development of the child’s 
affection towards its mother and to blunt and destroy the natural affection of the mother 
for the child” (16). Douglass’s opening pages show slaveholding fathers selling their 
slave children, brothers whipping brothers, and the explicitly-described “bloody 
transaction” of the beating of his young Aunt Hester which the child Douglass witnesses 
(19). Later, he details the physical and material privations of slavery and explains that he 
did not feel sadness at leaving his childhood home on Colonel Lloyd’s plantation because 
“the ties that ordinarily bind children to their homes were all suspended in [his] case” 
(34). Slavery has directly obliterated African American family relationships—he barely 
mentions his own wife and children—and Douglass will, like Apess, present his first 
recognizable experience of family life as coming when he moves into the realm of a kind 
white woman, in this case Sophia Auld, who at first offers Douglass the compassionate 
direction I have discussed as a feature of this period’s childrearing values. In My 
Bondage and My Freedom (1855), Douglass writes that Sophia “treated [him] as a child” 
instead of “as a pig” as he had been used to on the plantation, and that she regarded little 
Frederick as “something like” her son’s “half-brother in her affections” (215).  Like 
Apess’s Mrs. Furman, Mrs. Auld welcomes the dark child into her home and treats him 
according to appropriate childrearing principles—at least until slavery infects her once-
pure heart.   
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 But My Bondage and My Freedom also complicates Douglass’s early depiction of 
slavery as thoroughly blunting biological familial affections. Whereas the Narrative only 
briefly mentions his earliest childhood in the relative security of his grandmother’s care 
after he has established his distance from his parents and family, My Bondage rather 
opens with an extended description of his grandparents’ humble home, where the young 
Douglass was loved and nurtured among his relatives. Andrews describes this 
environment as a “plenitude” in which the child Douglass “had enjoyed the ideal of total 
freedom from restraint yet secure attachment to a nurturing, protective authority,” a 
paradoxical unity Douglass will seek to recoup throughout the text after it is lost.76 
Douglass’s critique of slavery is just as sharp in this later narrative, but instead of 
depicting a life in which he never had any family bonds whatsoever, as Apess seems to 
do, Douglass here exposes the process by which slavery severs such bonds. We still find 
the repeated insistence on slavery’s attack on the family, often presented with deep and 
bitter irony. Douglass returns unrelentingly to this theme in the opening chapters and then 
gathers all his examples into one culminating passage at the close of Chapter III: “There 
is not, beneath the sky, an enemy to filial affection so destructive as slavery. It had made 
my brothers and sisters strangers to me; it converted the mother that bore me, into a 
myth; it shrouded my father in mystery, and left me without an intelligible beginning in 
the world” (157). While retaining this critique, however, Douglass in My Bondage also 
seems to indicate that these bonds were not fully severed, that his own and his family’s 
human connections could not be completely eclipsed by slavery. Despite his claims of 
slavery’s power to blunt the feelings between mother and child, he describes his 
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persistent admiration for his mother and her appearance at the master’s house with a 
heart-shaped cake to rescue him from abuse. Unlike in the Narrative, where Douglass’s 
“intelligible beginning” seems to come only after his victory over the slave-breaker 
Covey, My Bondage provides a more typical beginning in childhood, under the care of 
his competent and loving grandmother. In her house, “the notions of family, and the 
reciprocal duties and benefits of the relation, had a better chance of being understood” 
(142). Douglass is clear that even in this youthful time of relative security, the “clouds 
and shadows” of slavery and the threat of being carried to the master’s house “haunted” 
him (143), but the revisions in this version of his autobiography nevertheless emphasize 
the resilience of African American familial ties in the face of slavery’s attempts to 
obliterate them.  
 In a passage remarkable for its ironic invocation of contemporaneous childrearing 
philosophies, Douglass depicts himself as a slave child completely removed from the 
structures that would regulate the childhoods of his white readership. Like Apess 
shocking an audience steeped in the benefits of sparing the rod with his tale of brutal 
child abuse, Douglass explicitly compares his own childhood to that of his white peers, 
claiming in the third person that “the slave-boy escapes many troubles which befall and 
vex his white brother” because he is not subject to the strictures of white home life (144). 
With his characteristic use of parallel structure, Douglass reverses each assertion of the 
pleasure of such freedom by presenting its cause, which is none other than his own 
deprivation: “He is never reprimanded for soiling the table-cloth, for he takes his meals 
on the floor. He never has the misfortune, of soiling or tearing his clothes, for he has 
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almost none. He is never expected to act like a nice little gentleman, for he is only a rude 
little slave” (144). After thus establishing the reason for the slave boy’s apparent 
freedom, Douglass allows the revelatory subordinate clause (“for he uses none”) to slip 
out of his list of slave boys’ freedoms; it becomes implicit and reappears only 
occasionally, most poignantly when he writes that the slave boy “cries but little, for 
nobody cares for his crying” (145). To an audience that knows the sentimental power of 
tears to move, the image of the young Frederick abandoning even crying because no one 
is there to respond would have been heartbreaking indeed.  
 In My Bondage and My Freedom, Douglass also adds a layer of allusion to the 
captivity narratives largely absent in the Narrative that has gone unacknowledged by 
critics. As does Apess, Douglass depicts himself as a white child fearing Indian ambush 
in the woods as his grandmother brings him from the security of her home to the captivity 
of the master’s plantation. “Pass[ing] through…the somber woods,” Douglass fears the 
wilderness: “She often found me increasing the energy of my grip [on her hand], lest 
something should come out of the woods and eat me up. Several old logs and stumps 
imposed upon me, and got themselves taken for wild beasts” (148). Even though he does 
not mention Indians here, Douglass’s fear of the wild reflects the association of the 
wilderness with danger that was a staple of the captivity tales. Just to give one example, 
we see a similar child afraid of the wild in Josiah Priest’s Stories of the Revolution when 
a young boy travels alone in the dark for the first time:  
[A]s he slowly made his way along the newly made road, he thought of 
the war, of Indians, and of dreadful things undefined, such as children are 
capable of, especially when some way from home, and night coming on. 
Now and then the bounding of a rabbit across the road, or the sudden 
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flutter of a partridge, made him start with fear for a moment, as the woods 
were darkening with the approach of night. 77  
 
Sure enough, the child is presently captured by Indians. Douglass plays on his audience’s 
understanding of the metonymic association of marauding Indians with the wilderness; of 
course, he fears instead a white captor. 
Although Douglass is not literally eaten when he arrives at the plantation where 
he will begin his life as a slave, he does become a captive and witnesses the horrible 
torture of a relative. When Douglass describes the beating of his aunt in My Bondage and 
My Freedom, she has been converted to an Indian captive enduring the tortures that had 
become legendary through captivity tales. In language entirely absent from his 1845 
version, Douglass describes the master “preparing his barbarous work,” and recalls that 
“the screams of his victim were most piercing” (177). Like the Indians who allegedly 
took pleasure in the pain of their captives, the master “was cruelly deliberate, and 
protracted the torture, as one who was delighted with the scene” (177). Douglass, like 
Equiano and Apess before him, casts himself as a dark-skinned child captive of white 
savages; notably, he does so here in his second version of his autobiography, when he has 
broken free of his association with William Lloyd Garrison and is less limited by the 
proscriptions of the abolitionist movement.  
Over and over, slave narratives show not only the classic scene of the slave 
auction separating mother from child, but also slavery’s power to force African 
Americans to turn violently on their own and others’ children.78 In Douglass’s My 
Bondage, we see a figure resembling Apess’s Indian grandmother in the cruel cook Aunt 
Katy. Just as Apess’s grandmother should nurture and care for him in his mother’s stead, 
 128 
 
Aunt Katy could serve as a kind surrogate grandmother to the little Douglass when he is 
transferred to the master’s home, but instead she has “savage designs,” threatening, 
starving, and beating him (154). As a favored slave, Katy abuses her power; slavery has 
contributed to and condones her “fiendish barbarity” to the children under her care, 
including her own (167). Douglass is hardly alone among slave narrators in featuring 
violence within enslaved families. In an early and extreme example from his 1811 
narrative, a white mistress’s objections to John Jea’s wife’s religiosity drive her to 
infanticide of their child and matricide of her pregnant mother.79 In a shocking moment 
that may reference the fear of Indian cannibalism, William Grimes writes that he was 
sometimes so hungry, “I could have eat my mother.”80  
From the parental side, the Narrative of Sojourner Truth, A Northern Slave 
(1850), created in collaboration with Olive Gilbert, shows how Truth’s captivity in 
slavery perverts her commitment to proper childrearing principles into child abuse. 
Whereas Grimes doesn’t hesitate to steal food and even claims he would eat his mother, 
Isabella, as Truth was then named, obeys her own mother’s injunctions to honesty so 
completely that “she would sometimes whip her [own] child when it cried for bread, 
rather than give it a piece secretly, lest it should learn to take what was not its own!” 
Isabella’s careful attention to her mother’s teachings recalls the experiences of captive 
white girls like Mary Jemison, who struggled with mixed success to obey her mother’s 
pleas that she retain her language and religion during her captivity.81 
Gilbert contrasts Truth’s adherence to her own moral code with the hypocrisy of 
“all parents who annul their preceptive teachings by their daily practices”; slavery has 
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turned Truth’s laudable quality into a beating for her child. In keeping with the 
importance placed on proper environments for children, Gilbert indicates that Truth’s 
children don’t come to good ends because slavery rendered her unable to construct an 
appropriate domestic space:  
Of course, it was not in her power to make herself a home, around whose 
hearth-stone she could collect her family, as they gradually emerged from 
their prison-house of bondage; a home, where she could cultivate their 
affection, administer to their wants, and instill into the opening minds of 
her children those principles of virtue, and that love of purity, truth and 
benevolence, which must ever form the foundation of a life of usefulness 
and happiness…[This] should be taken into account, whenever a 
comparison is instituted between the progress made by her children in 
virtue and goodness, and the progress of those who have been nurtured in 
the genial warmth of a sunny home, where good influences cluster, and 
bad ones are carefully excluded. (81) 
 
Like the transculturated children of captivity narratives who cannot be reclaimed, Truth’s 
son in particular comes under “baneful influences” she cannot sufficiently counter (82). 
Although Truth biographer Nell Irvin Painter faults Gilbert for being too quick to 
“blame[]” and “judge[]” Truth, this passage rather excuses Truth and her children’s 
inadequacies by repeating closely the childrearing pieties of the day: children should be 
raised in a domestic sphere presided over by a caring mother who instills in them sound 
moral principles and protects them from negative influence, all of which slavery renders 
impossible.82 
Perhaps most famously, Harriet Jacobs’ Incidents in the Life of a Slave Girl 
(1861) “appropriates the emotional tactics of sentimental fiction” in highlighting 
slavery’s tendency to corrupt children with its environment of sexual immorality.83  Like 
Douglass’s in My Bondage, Jacobs’s happy childhood life with her relatives ends 
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abruptly when she moves into the home of Dr. Flint, who “tried his utmost to corrupt the 
pure principles [her] grandmother had instilled.”84 Despite the efforts of her wise 
grandmother to enact the kind of disciplinary intimacy that will lead Jacobs to an upright 
life—such as the white woman reader and Jacobs’s editor Child would approve of—
slavery causes her to be “prematurely knowing,” and she surrenders her virginity to a 
much older white man to avoid rape at the hands of her master (46). Jacobs makes clear 
that slavery’s pervasive sexual license corrupts white children as well as black: 
The slaveholder’s sons are, of course, vitiated, even while boys, by the 
unclean influences every where around them. Nor do the master’s 
daughters always escape…They are attended by the young slave girls 
whom their father has corrupted; and they hear such talk as should never 
meet youthful ears, or any other ears. They know that the woman slaves 
are subject to their father's authority in all things; and in some cases they 
exercise the same authority over the men slaves. (44–45) 
 
Jacobs here marshals the image of lazy white boys and perhaps even the specter of young 
white Southern girls engaging in sex with black men to emphasize the degrading 
influence created for children by the environment of slavery. Of course, like Sojourner 
Truth, when she becomes a mother, Jacobs is unable to care for her children as a mother 
ought to do, and she is reduced to watching them for almost seven years from a tiny chink 
in the wall of her hiding place in perhaps the most memorable captivity in all the slave 
narratives. If as Patterson argues Jacobs’ Incidents indicates that for enslaved women the 
maternal role supersedes the conjugal, it also highlights slavery’s tragic interference in 
that role.85 Jacobs ends her narrative by pointing out that even after achieving freedom, 
she lacks the domestic space—“a hearthstone of my own, however humble”—she would 
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like to create for her children, one that her white women readers presumably enjoy 
(156).86  
 When in the 1840s–1860s slave narrators leveraged their culture’s prescriptions 
for childrearing, belief in the sanctity of domestic space, and the popular form of the 
captivity narrative in their protests against racial injustice, they were using a discursive 
strategy Apess had already hit upon in A Son of the Forest. As Apess does regarding 
white interference via introducing alcohol to Indians, African American slave narrators 
showed slavery’s traumatic effects on innocent children. From their child and parental 
purviews, these narrators shock audiences with tales of physical abuse, deprivation, and 
sexual corruption. The similarities in the strategies of the slave narratives and Apess’s A 
Son of the Forest suggest that these were part of a transethnic literary response to 
nineteenth-century oppression in the northern and southeastern United States that relied 
in part upon adaptations and reversals of the captivity narratives’ form and tropes. The 
textual affinities I have sketched here indicate a solidarity of sorts between oppressed 
Native Americans and African Americans; the next chapter complicates this possibility 
by examining what happens to the representations of Indians when slave narrators 
adopted the captivity narrative genre in their own literary bids for freedom. 
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Chapter Three. “Taking a Paper Talk”: Native Americans in African American 
Autobiography 
 
The previous chapter argued that both Native and African American authors of 
autobiographical narratives adapted the generic conventions of the captivity narrative in 
order to protest racism, challenge the exclusivity of white literacy, and create a separation 
between black and Indian children and adults whereby the former would be deserving of 
nurturing and the latter entitled to rights commensurate with white adults’. By reading 
Indian authors Apess, Black Hawk, and Occom back into transethnic literary history, we 
were able to glimpse moments of Native and African American affinity that have been 
written out of critical accounts of African American adoption of the captivity narrative. 
Continuing the examination of the black-white-Indian triangle with which the first two 
chapters have been concerned, this chapter works to fill in what seems to me another 
gaping hole in our reading of the relationship between slave narratives and captivity 
narratives by approaching a crucial question: what happens to the cultural status of 
Indians when African Americans come to occupy the form through which so many 
Americans learned to imagine them? While chapter two addresses the issue of how 
Native and African Americans similarly deployed captivity in their rewritings of the 
form, harnessing the power of contemporary childrearing discourse to counter the myth 
of the menaced white child, this chapter looks at how slave narratives and African 
American-authored autobiography more generally depicts Native Americans. 
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In addition to the scholars mentioned in chapter two who established the 
importance of the captivity narrative in the African American literary tradition, a second 
group of studies has elucidated a different leg of the transethnic triangle I am describing 
by treating the intertwined histories of Native and African Americans, often focusing on 
interracial individuals and the scholarly tendency to flatten hybrid identities into single 
racial categories. Jonathan Brennan has argued for recognition of “the African-Native 
American literary tradition.” Most notably, Joanna Brooks has drawn attention to the role 
of the Great Awakening and the trope of resurrection in what she calls “the rise of 
African-American and Native American literatures” in the eighteenth century, pointing 
out parallels between these traditions’ foundational uses of religion to rethink race and 
resist oppression.1  
Yet even these valuable studies have understated the role of Native Americans in 
African American literary development.2 Early African American writers—and Black 
Atlantic writers more generally—could not ignore Native Americans, who occupied a 
crucial role in the dominant cultural imagination as the other “Other” whose presence had 
always necessitated meditation. As Ronald Takaki has pointed out, James Madison once 
said that “next to the case of the black race within our bosom, that of the red on our 
borders is the problem most baffling to the policy of our country”; throughout this period, 
American leaders puzzled out the meaning and place of African Americans in relation to 
those of Native Americans. In an argument analogous to Toni Morrison’s assertions of 
the role of African Americans in the formation of American national and literary identity, 
Philip Deloria has argued that “to understand the various ways Americans have contested 
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and constructed national identities, we must constantly return to the original mysteries of 
Indianness.” As if anticipating Morrison and Deloria, early Native and African American 
writers knew they had to take each other into account in their own revisions of the literary 
manifestations of American racial politics. 3  
The first section that follows turns to the late eighteenth century to trace the role 
of Indians in the trope of the talking book, usually treated within the provenance of Black 
Atlantic writing alone, in order to reveal the seminal place of the Native American in the 
foundational texts of African American literature and their claims to black intellectual 
potential. The second examines the appearances of Indians in antebellum slave narratives 
that call upon the language of captivity as part of their abolitionist rhetoric. If the 
previous chapter showed how Apess and slave narrators challenged white reading 
practices in their insistence on the vulnerability of Indian and black children and the 
rights of their parents, this chapter begins to suggest that African American rewritings of 
literacy and agency sometimes came at the expense of Native Americans. But despite this 
obstacle to potential solidarity in the face of oppression, African American 
autobiographers in the antebellum period also called upon Native American tropes and 
presence in ways that suggest less inexorably hierarchical terms of intertextual affiliation. 
 
I. Native Americans in Eighteenth-Century Black Atlantic Literature: The Trope of 
the Talking Book 
Given the persistent American and British fascination with Indian subjects, it is 
no coincidence that early Black Atlantic writings cast Native Americans in various roles 
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as captors, fellow sufferers, and primitives in need of conversion. The earliest of such 
known works, Lucy Terry’s 1746 poem “Bars Fight,” tells of the murder and capture of 
white settlers in an Indian attack in Deerfield, Massachusetts. The first extant prose piece 
by an African American is Briton Hammon’s “Narrative of the Uncommon Sufferings 
and Surprizing Deliverance of Briton Hammon, a Negro Man” (1760), which narrates his 
captivity and eventual release in Florida.  
Beyond being captors in traditional captivity scenarios, however, Native 
Americans played a crucial role in the development of the trope of the talking book, 
which Henry Louis Gates, Jr., has described as the “ur-trope of the Anglo-African 
tradition” and whose recognition helped to establish African American writing as a 
distinct literature.4 First Paul Edwards and then Gates pointed out the importance of the 
trope, but they and other critics have elided the role of Native Americans’ reactions to 
white hegemony and white writers’ accounts of them within it.5 Because literacy aided 
white settlers in converting, assimilating, and controlling Native peoples, we should 
consider the implications of African Americans’ use of the image of a talking book in 
their interactions with Natives: did black writers duplicate their white counterparts’ 
tendency to establish through literacy (and literature) their racial and cultural superiority 
to the allegedly childlike, primitive Natives, or did their own racial position make a 
difference? In their depictions of Natives, do early Black Atlantic writers echo the 
prevailing image of Indians explored in the previous chapter as doomed savages whose 
only hope of avoiding extinction was to be educated, like white children, in those 
conjoined twin realms of literacy and religion, English and Christianity? 
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Three primary examples of the talking book trope suggest how Black Atlantic 
writers positioned themselves in relation to Native Americans in order to debunk 
assumptions of their own primitiveness. To create a space for their literary productions, 
John Marrant and Olaudah Equiano initially compare Africans with allegedly childlike 
Indians only later to figure themselves in scenes of education as teachers or parents to the 
Natives in awe of their literacy. The Indians in these works are far from the savage devils 
in some captivity stories and are deserving of kinder treatment than whites have extended 
to them, but they remain in a childlike state the black authors have left behind. In this 
way, black literacy depends on a triangulation that simultaneously asks white readers to 
acknowledge the intellectual achievements of people of African descent and reaffirms 
their assumptions of Indians as uncivilized primitives ready to worship literate Europeans 
as gods. As such, the trope of the talking book provides a fitting example of the 
machinations of transethnic literary exchange. On one hand, we see that the same 
emphasis on literacy that has fueled white power over Indians also animates black 
rhetorical bids for individual agency and collective respect; on the other, we see how 
African American literature has been enriched by a conceit that seems to have been 
derived from Native American culture. 
 A revealing talking book scene occurs in John Marrant’s 1785 as-told-to narrative 
between a literate black man and illiterate Native captors who cannot hear or control the 
Bible.6 Marrant begins both of his encounters with the Cherokee as a dependent child, but 
his literacy and religion ensure that he will end up as the instructing adult figure to the 
childlike Natives. A free African American and a Methodist convert, the fourteen-year-
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old Marrant leaves home when his family disrespects his religion and is transformed into 
a helpless infant in the woods, reduced to crying and crawling. In a way, the Cherokee 
Marrant meets who teaches him how to survive in the forest, as well as some “knowledge 
of the Indian tongue,” serves as a teacher and parent, but Marrant will soon reverse that 
dynamic (117). Marrant foreshadows this eventual triumph by showing the Indian’s 
childlike literalism, captured in his confusion at not being able to see the being to whom 
Marrant prays. When the Cherokee takes Marrant to his people, where an unfortunate law 
requires trespassers to be put to death, Marrant becomes not only the hero of a conversion 
narrative, but one of many characters detained by Indians in the popular captivity 
literature of the day.  
 Unlike most captives of these narratives, who either escape or are transculturated, 
Marrant both adopts some aspects of his Cherokee captors’ culture and leverages his 
literacy in order to free himself and to convert them.7 Upon his capture, Marrant finds 
himself a child once more: he “bursts out in a flood of tears” that even concerns his 
guard, who Marrant reports “said I was young” (117). Marrant here resembles the captive 
white children of so many captivity narratives discussed in chapter two, but he quickly 
grows up, using his newfound knowledge of the Cherokee language and his religion to 
save himself: first praying “in their tongue . . . with remarkable liberty,” then reading 
from the Bible, and finally demonstrating the healing power of prayer (118). Marrant’s 
religious devotion wins him the allegiance of the Cherokee king’s daughter, who takes 
his Bible, “kisse[s] it, and seem[s] much delighted with it” but “sa[ys], with much 
sorrow, the book would not speak to her” (119). Marrant has power over all discourses 
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here, as he has almost miraculously acquired the language of the Cherokee and “it is only 
the black man who can make the text speak.”8 The bible reading does not immediately 
win Marrant his freedom, but when his prayers heal the king’s daughter, he is released, 
given “perfect liberty,” and “treated like a prince.” Most importantly, his interposition for 
the Natives through literacy renders him the adult with the power to instruct: he reports 
that “the king would take off his golden ornaments . . . like a child, if I objected to them” 
(120). As God earlier has “tamed the wild beasts of the forest,” preventing two bears 
from attacking him, Marrant’s mastery of literacy and that literary sword of Christianity, 
the Bible, has now tamed the wild Indians (116).9 Philip Gould reads the talking book 
moment as indicating Marrant’s active involvement in the creation of his own image 
through oral performance in a written document he did not pen himself: “[t]he black 
subject creatively encounters Cherokee captors, English editor, and Anglo-American 
audiences alike.”10  
 Marrant’s skillful evasion of multiple forms of captivity and triangulation of 
Native, African, and European power relations may have provided a model for Equiano, 
who unlike Marrant did write his own narrative. Equiano takes the talking book trope a 
step further: a child captive of white people rather than Natives, Equiano wields the 
talking book to demonstrate his mastery over the childlike primitivism of the Natives, 
rebutting claims of black inferiority while critiquing white imperialism. In a largely 
overlooked example of the trope late in his 1789 Interesting Narrative of the Life of 
Olaudah Equiano, or Gustavus Vassa, the African, Equiano harnesses the power of the 
talking book in order to pacify a group of Miskito Indians in what is now Nicaragua. 
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Equiano, who has purchased his own freedom, is there to help his white employer 
establish a sugar plantation, so when the Miskito become intoxicated and seem on the 
brink of violence, causing his white boss to flee, Equiano takes it upon himself to quell 
the disruption: 
I therefore thought of a stratagem to appease the riot. Recollecting a 
passage I had read in the life of Columbus, when he was amongst the 
Indians in Jamaica, where, on some occasion, he frightened them, by 
telling them of certain events in the heavens, I had recourse to the same 
expedient . . . I went in the midst of them, and taking hold of the governor, 
I pointed up to the heavens. I menaced him and the rest: I told them that 
God lived there, and that he was angry with them, and they must not 
quarrel so; that they were all brothers, and if they did not leave off, and go 
away quietly, I would take the book (pointing to the bible), read, and tell 
God to make them dead. This was something like magic.11 
 
Equiano’s “stratagem” works instantly. The Natives disperse, and the white man returns 
to congratulate Equiano on his success. In this startling scene, Equiano radically inserts 
himself in the place of Columbus, that ultimate figure of European discovery and 
conquest, asserting his movement from illiterate, enslaved African to an assimilated 
European wielding his literacy against the primitives he has left behind. Twice earlier in 
the text, when before his conversion he still resembled the ignorant Natives in his need 
for religious instruction, Equiano has been given books designed to direct Native 
American religious instruction (78, 185). But by this moment, the Miskito Indians have 
come to serve as placeholders of the category of childlike primitivism, displaying for 
readers how far Equiano himself has moved beyond that stage of development.  
 In the earlier example that has drawn the bulk of the critical attention, Equiano, 
following his arrival in England, describes his foiled attempt to make the Bible speak to 
him as it does to his master: “I have often taken up a book, and have talked to it, and then 
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put my ears to it, when alone, in hopes it would answer me; and I have been very much 
concerned when I found it remained silent” (68). Gates reads this first talking book scene 
as Equiano’s seizure of subjectivity, as he has now “endowed himself with his master’s 
culture’s ultimate sign of subjectivity, the presence of a voice which is the signal feature 
of a face.” Indeed, in Equiano’s failure to make the master’s book speak to him, this 
scene resembles the earliest appearance of the talking book from the Black Atlantic 
canon, that in the narrative of James Albert Ukawsaw Gronniosaw, which does not 
feature Natives.12  
 But Equiano’s process of becoming a speaking subject is not complete until he 
instrumentalizes the talking book in his interaction with the Miskito, that is, until he 
moves beyond Gronniosaw’s initial failure when alone with the white master’s book to 
the success of Marrant in leveraging the authority of the Bible over the Indians in the 
absence of white men. Being master of himself is not enough to secure Equiano’s 
ascendancy over the primitive; he needs also to be master of others. In wielding the book 
as a weapon, Equiano has become a feared plantation overseer and schoolmaster whose 
knowledge of the Bible is his ferule to correct the unruly, if not exactly savage, Indian 
pupils. He attempts to teach them to be more peaceful, to recognize “that they [are] all 
brothers.” Just moments before, he has wished to see one of the offending Natives 
“flogged for his behavior” like a naughty schoolboy, but intimidating them with the Bible 
substitutes for this physical beating (208). Equiano’s alternative method of regulating the 
disruptive behavior of wild subordinates recalls the discussion in the previous chapter of 
childrearing by “disciplinary intimacy” rather than physical force; here Equiano likewise 
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engages in a form of educative coercion that eschews violence but nonetheless enforces 
cooperation. 
 A third example of the talking book in the writings of Equiano’s friend, Afro-
British anti-slavery activist Quobna Ottobah Cugoano, further indicates that accounts of 
Native reactions to written text came to Black Atlantic writers via European historians. 
Cugoano includes the talking book in a description borrowed from a European historian 
of a Spanish monk in Pizarro’s company trying to convert the Incan leader, Atahualpa. 
When the monk claims the Bible is the source of his power, Atahualpa interrogates a 
book to hear its knowledge: “The Inca opened [the monk’s breviary] eagerly, and turning 
over the leaves, lifted it to his ear: This, says he, is silent; it tells me nothing; and threw it 
with disdain to the ground.”13 Atahualpa’s sacrilegious action is immediately punished by 
extreme violence from the Spaniards, a violence Cugoano condemns.  
 Notably, Atahualpa’s rejection of the materials of literacy was unusual in 
European reports of Native reactions to writing, which claimed repeatedly over the 
centuries that, as James Axtell has put it, Natives “seemed to worship the written word 
upon first acquaintance as a kind of talisman or amulet” and to regard those who could 
wield it as supernatural. In 1590, Thomas Hariot reported that the Natives he met in what 
would soon be Virginia wanted “to embrace [the Bible], to kisse it, to hold it to their 
brests and heades, and stroke over all their bodie with it; to shewe their hungrie desire of 
that knowledge which was spoken of.” In one of the most famous captivity tales of all, 
John Smith writes in his Generall Historie of Virginia (1624) that the Powhatan think his 
sending a letter indicates “he could either divine, or the paper could speake.” In 1636, 
 142 
 
Gabriel Sagard reported the reaction of the Hurons to a note he sent to a fellow priest: 
“They said that the little paper had spoken to my brother and had told him all the words I 
had uttered to them here, and that we were greater than all mankind.” Certainly, we 
should be wary of these self-serving European reports; one scholar cautions that they may 
merely “reflect European fetishism of writing.” And yet, it may well be that the idea of 
the talking book was in fact a Native conceit whose power and utility African American 
authors recognized. When Equiano describes his own power to awe the Miskito, he is 
simultaneously participating in an already well-established trope of Western dominance 
over indigenous people and borrowing from what is apparently a Native American 
image.14 
 Equiano’s scene combines the notion of Native wonder at books, especially those 
of religious instruction, with a specific incident in the life of Columbus. Equiano bases 
his tale of tricking the Natives into compliant behavior on the story of Columbus foisting 
a similar ruse on the Taino of Jamaica, albeit with telling revisions; if Marrant writes 
himself into the place of the white captive to flaunt his literacy and power over the 
Natives, Equiano does him a step better by figuring himself not as the Indians’ captive 
but as the venerated European explorer himself. In order to spur the Taino to resume 
supplying his crew with provisions, Columbus deceived them into believing that a lunar 
eclipse was a sign of heavenly disapproval that only he had the power to reverse. The 
account of this event that Equiano most likely read, written by Columbus’s son Fernando 
Colón in 1539, reports that the Natives were terrified when the eclipse began, promised to 
resume bringing food, and begged Columbus to halt the disappearance of the moon. 
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When he saw that the moon was about to reemerge, Columbus told the Indians God had 
agreed to make the moon reappear if “henceforth they would be good and treat the 
Christians well, bringing provisions and all else they needed.”  As Washington Irving 
would have it in his Life of Columbus, the Taino “now regarded Columbus with awe and 
reverence, as a man in the peculiar confidence and favor of the Deity.”15 Even without a 
book, this “white man as a deity” because of his seemingly magical knowledge and 
technology was to be a staple feature of ethnographic accounts and captivity narratives. 
In one, a captive impresses his captors with his pocket watch, whose tick he says 
communicates “telegraphic dispatches”; John Smith describes the Pamunkey Indians who 
first capture him being so impressed with his “Ivory double compass Dyall” that they “all 
stood as amazed with admiration” and spared his life.16  
 Unlike the accounts of Columbus’s device that deemphasize or elide the presence 
of a book, in Equiano, the Natives receive no outward or heavenly sign whatsoever: he 
replaces the eclipse of the moon with a visible, written source of information, the Bible, 
rendering his own power one of literary cultural authority and figuring himself in the role 
of European who is taken for a divine power. 17 Like Cugoano and Marrant—not to 
mention numerous European travelers in the Americas—Equiano ensures that the book is 
visible in the scene; like Columbus and Marrant, Equiano controls indigenous Americans 
by indicating that he can influence God by speaking to Him directly. Whereas the 
Spaniards in Cugoano’s account make the book an excuse for massacre, Equiano in his 
position of power considers and then rejects the use of force, practicing nonviolent 
coercion instead and preaching a message of brotherly love. Equiano thereby rewrites 
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Columbus’s moment of conquest so that it ends not with what Cugoano might call the 
actions of “barbarous inhuman Europeans,” but with increased peace instigated by a wily 
African whose literacy ensures his equality with and moral superiority to Europeans as it 
simultaneously showcases his intellectual and cultural superiority to Natives.18  
 If Columbus and Equiano render Natives passive primitives, and if we doubt 
the accuracy of their descriptions, there are some indications from later works by Native 
Americans themselves that the conceit of writing as talking on the page had Native 
origins. Ojibwe George Copway includes in his 1847 narrative a letter from a fellow 
Native convert to Christianity who describes their correspondence as “taking a ‘paper 
talk’” with him. Paiute Sarah Winnemucca Hopkins in 1883 describes how her 
grandfather treasured a letter given him by whites: “It was a paper, which he said could 
talk to him. He took it out and he would talk to it, and talk with it. He said, ‘This can talk 
to all our white brothers, and our white sisters, and their children.’” He was so attached to 
the document that he requested to be buried with his “white rag-friend.”19 
 When we take note of these examples of Native accounts of written language, 
revisit Marrant’s transition from child to Bible-wielding adult, and expand our 
consideration of the talking book trope to include the scene of Equiano’s manipulation of 
the Miskito, we come to see the trope as not solely within the provenance of African 
American literature but rather the result of a deeply transnational and transethnic 
collaboration that suggests the interpenetrative origins of African diasporic, Native 
American, and, indeed, European literature. As African American studies fought for 
institutional and critical recognition, the trope served as the model for Gates’s famous 
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theory of signifying that helped solidify the notion of African American literature as a 
literature. In doing so, however, leading scholars elided the presence of Native 
Americans in the trope, unintentionally silencing them as has so often been the case in 
American history. The conceit of a speaking book the illiterate cannot hear may well 
have originated from Native Americans’ first encounters with printed text, conducted to 
writers of African descent in the eighteenth century via European historians who 
deployed it as an example of Native ignorance and their own superiority. 
 Marrant and Equiano remind us that transethnic exchanges are never free from the 
potential for dominance: far from promoting a rainbow coalition of people of color united 
against white oppression, both Marrant and Equiano in some ways duplicate the 
relentlessly hierarchical discourses of civilized and savage, figuring themselves as 
masters and the Indians as pupils. Religion not only served as a tool of “redemption and 
regeneration” as Brooks has argued, linking black and Native communities in “shared 
histories and experiences, mutual allegiances and affiliations”; instead, as they put 
themselves in the role of cultural arbiters via their religious conversion and literacy, 
Marrant and Equiano unequivocally claim superiority.20   
 Even as they reproduce the racial hierarchies that deem Indians childlike, 
however, Marrant and Equiano’s texts also suggest through their rewriting of Africans’ 
status that racial hierarchies are vulnerable, that perhaps Natives are not doomed to 
perpetual childhood. Their retellings of their own progress toward conversion, literacy, 
and even mastery indicate that such ascendency does happen. Marrant depicts himself 
returning home in Indian dress and rebuking a family for their neglect of religious duty; 
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even a “wild man” can be a “witness for God” (122). Further, their representations of 
instructing and acculturating Indians may well be hegemonic in tone, but they are far 
from genocidal. Equiano avoids violence through his cleverness, and in fact prevents the 
Natives from harming each other. So, too, does Marrant manage to return from his 
captivity without bloodshed on either side. Further, we can read in this apparent 
borrowing of an Indian trope an implicit recognition of the creative power of the idea of 
the talking paper. Black authors’ racial positions do seem to make a difference in their 
leveraging of white modes of instruction and their adaptation of the talking book trope, 
but we must not simply assume that race equals ideology, that these earliest black 
authors’ values will align with Natives’ or with those of twenty-first century readers. And 
we must continue to recognize and undo the erasure of Native American peoples and 
their writing from the literary historical record.   
 
II. Indians in Antebellum Slave Narratives 
 Chapter two explored the rhetorical power the authors of slave narratives culled 
from writing within the captivity narrative form. African American adaptations of this 
problematic genre had consequences for the people depicted as its original enemies, 
however: Indians become a residuum whose presence has largely been denied. We should 
not assume that because African American slave narrators were protesting slavery they 
imagined themselves in a cross-ethnic racial alliance with other people of color; neither 
should we automatically hold them complicit in adopting a form that had served racist 
and imperialist ends. Without assuming that an author’s race determines his or her 
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ideology, we can read Native Americans back into the narrative of African American 
literature’s powerful appropriation of captivity, listening for the beating of that repressed 
heart under the floorboards of literary history.  
 In the slave narratives that borrow most heavily from the captivity narratives, 
Native Americans also appear, with suggestively mixed valences. In the cases of 
Equiano, Henry Bibb, and Douglass, the African American narrator’s assumption of the 
role of the white captive beset by savages accompanies assertions of black superiority to 
Indians. The other side of Equiano’s insertion of himself in the role of captive is his 
display of ascension over Indians’ primitive ways; he undermines white claims of 
victimhood by highlighting his captivity at the hands of whites and then displays his 
equality through his leveraging of the talking book over the Indians of Nicaragua. In 
Bibb’s narrative (1849), despite his clear assertions that Indians are less cruel masters 
than whites, he cites their “heathen traditional notions” and their “degrading practice” of 
inebriation. Having been held a slave by a Cherokee man, Bibb explicitly compares 
himself to a white captive: 
But, I ask, if a white man had been captured by the Cherokee Indians and 
carried away from his family for life into slavery, and could see a chance 
to escape and get back to his family; should the Indians pursue him with a 
determination to take him back or take his life, would it be a crime for the 
poor fugitive, whose life, liberty, and future happiness were all at stake, to 
mount any man’s horse by the way side, and ride him without asking any 
questions, to effect his escape? . . . White men would be praised for such.  
 
Like Apess claiming that white men defending themselves would be called “Christians 
and patriots” whereas Indians doing the same are “condemned as savages,” Bibb exposes 
the double standard, appealing to his audience’s republican values. Having thus spoken in 
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the voice of an escaped Indian captive and invoked the Declaration of Independence, 
Bibb then claims narrative power to judge like a white ethnographer. He reports on the 
Indians’ dress and manner of dance and impresses the reader with the “great peril” he has 
hazarded by “crossing the Indian territory,” where he was surrounded by Indians whose 
“hands were almost invariably filled with bows and arrows, tomahawks, guns, butcher 
knives, and all the various implements of death which are used by them,” accoutrements 
made the more “frightening” by their face paint and headpieces. All this despite the fact 
that the actual Indians Bibb meets do him no violence, allow him to pass peacefully, and 
even, in the case of one public house proprietor, steer white men away from the fleeing 
fugitive. 21 
 In other words, one potential cost to the reversal of the captivity narratives’ racial 
roles is the resulting difficulty in challenging the structure of racial hierarchy and 
demonization upon which the form depends. As black authorship was made possible by 
the assertions of white victimization so central to the captivity narrative, it was likewise 
actuated by the genre’s tendency to cast Indians as insurmountably alien villains. 
Interestingly, when African Americans appear in white-authored captivity narratives, 
they are typically fellow victims, allies, or even protectors of whites against the Indian 
menace. As (albeit enslaved) members of white households, African Americans were 
captured along with whites and occasionally resisted Indian attacks, defending white 
women and children.22 These narratives sometimes even suggest the equivalency of white 
captives of Indians and fugitive slaves, as when two “kind and friendly” escaped slaves 
take in Mary Jemison, feed her, pay her for her labor, and protect her (106). Perhaps most 
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telling is Narrative of the Seminole War and the Miraculous Escape of Mary Godfrey 
(1836), whose subtitle and frontispiece of a lopsidedly-drawn, demonic-looking black 
man holding a tomahawk promise a tale of black violence, but whose story shows a 
fugitive slave taking pity on a white woman and her children who are evading Indian 
capture in the swamp. Displaying his capacity for human feeling, the fugitive remembers 
his own children “in bondage” and helps Godfrey. The disjunction between the image of 
the frontispiece and the actual role of savior played by the black man in the narrative 
itself suggests the tension inherent in representation of Native and African Americans: 
the illustrator seems to have assumed the black man is simply replacing the violent Indian 
of so many other such frontispieces, while the text makes a distinction between the 
violent Indians and what President Madison had called the “black race within our 
bosom.”23 
 It would seem that some African American authors capitalized on this sense of 
black people as more sympathetic and intimately connected with whites than Natives. 
Douglass repeatedly claimed African Americans were more ready for civilizing than 
Indians, writing to Harriet Beecher Stowe in 1853 that “the black man (unlike the Indian) 
loves civilization…he likes to be in the midst of it and prefers to share its most galling 
evils, to encountering barbarism.”24 But Douglass’s invocations of Indians were also 
more complicated than this assertion indicates. As John Stauffer has shown, he embraced 
the Indian as a potent symbol of masculinity in which he “found…grounds for violently 
attacking a corrupt civilization”; at the same time, however, Douglass and the other 
 150 
 
radical abolitionists Stauffer treats distanced themselves from actual Indians and 
borrowed from the savage as well as the noble depiction of Indians.25  
In an 1850 speech Douglass added as an appendix to My Bondage and My 
Freedom, “Inhumanity of Slavery,” he shows the double movement of distancing himself 
and borrowing from Indian identity. In the opening paragraphs of the address, which 
notably aims to discredit the analogies of the master-slave relationship to that of parent-
child, Douglass impresses his audience with the cruelty of slavery by showing that slaves 
prefer to take their chances with Indians than with their white masters: 
One of the most telling testimonies against the pretended kindness of 
slaveholders, is the fact that uncounted numbers of fugitives are now 
inhabiting the Dismal Swamp, preferring the untamed wilderness to their 
cultivated homes….I tell you, my friends, humanity is never driven to 
such an unnatural course of life, without great wrong. The slave finds 
more of the milk of human kindness in the bosom of the savage Indian, 
than in the heart of the christian master. He leaves the man of the bible, 
and takes refuge with the man of the tomahawk. He rushes from the 
praying slaveholder into the paws of the bear. (426) 
 
Douglass’s purpose here is not to portray the compassion of Indians in accepting fugitive 
slaves into their communities, but rather to shock his audience into understanding the 
savagery of slavery through this negative association with Indian barbarity; Indians are 
explicitly wild, savage, and illiterate here, despite the attempts of contemporaneous 
Indian writers like Copway to exchange traditional Native weapons for the tools of 
literacy, or, as he puts it, to “take the goose quill for my bow and its point for my arrow” 
(32). But if Douglass opens his speech relying on his audience’s repugnance for Indian 
lack of civilization, he closes it by appropriating for African Americans the power 
inherent in provoking such fear when he threatens that “those sable arms that have, for 
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the last two centuries, been engaged in cultivating and adorning the fair fields of our 
country, may yet become the instruments of terror, desolation, and death” (430). In this 
way, Douglass does not completely distance African Americans from their Indian 
counterparts, instead capitalizing on associations between the two groups when 
expedient. The same tension appears in his 1869 speech “Our Composite Nationality,” in 
which he links Native and African Americans by saying that “the hearts of both races 
have been diligently sown with the dangerous seeds of discontent and hatred” but also 
describes Natives as essentially separate, unwilling to ally with either black or white.26  
 Likewise, early Native authors sometimes defined themselves in reference to 
African Americans. Apess came to view the two peoples as jointly oppressed and calls 
for unity among people of color in “An Indian’s Looking-Glass for the White Man” 
(1833). Here he points out the preponderance of “colored people” in the world population 
and, in his striking image of peoples with their collective sins written on their skins, 
associates the dispossession and genocide of Indians with slavery (157).27 But in the same 
year, Black Hawk ends his as-told-to narrative with a curious, overtly racist plan for the 
elimination of African Americans from the nation. If the government would only follow 
his plan of dividing African Americans by sex to prevent procreation, Black Hawk writes 
through his amanuensis, “it will not be long before the country is clear of the black skins, 
about which, I am told, they have been talking, for a long time; and for which they have 
expended a large amount of money.”28 
 I am not necessarily describing a situation in which Native and African 
Americans were pitted against each other, but rather pointing out the interdependence of 
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the two groups in bids for equality by either; certainly, not all mentions of Natives in 
African American counter-captivity narratives replicated the racial hierarchy of the 
original captivity narrative form. But repeatedly, we have missed the multi-directional 
transethnic implications in such adaptations, moments that could inform our 
understanding of race in the period as a triangle with movement in all directions rather 
than a static binary. For example, the trickster strategy remarked by scholars of slave 
narrators William Wells Brown and Jacob D. Green sending another slave in their place 
with a note asking that the bearer be flogged may well have been drawn from a tale about 
an Indian. An 1833 collection of Indian tales for children, The Child’s Picture Book of 
Indians, includes almost exactly the same story set in colonial Massachusetts with an 
Indian trickster protagonist. The story features Governor Dudley conversing with “an idle 
ragged Indian who, like himself, was standing observing” others working; when the 
Governor demands to know why the Indian isn’t working, the Indian rejoins with the 
same question to the Governor, who answers curtly that he “work[s] with [his] head.” 
When the Indian later cheats Dudley out of a coin, the Governor pays him another to 
bring a note to the prison, which of course instructs the recipient to beat the bearer. Like 
Brown and Green, the Indian uses his understanding of white men’s deployments of 
literacy to trick a fellow Indian into receiving the whipping instead, and the tale closes 
with this punch-line from the Indian to the governor: “Governor say me no work, but he 
work—he work with the head—me think me work with the head too.” Green or Brown 
may not have read this version of the story, but at the very least, its discovery indicates 
that the tale was already in circulation when slave narrators included it in their narratives 
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and may well have been a stock trickster story about Indian cunning and wiliness that 
was repurposed for African American use.29  
 If Equiano and Douglass sometimes appropriated the captivity narrative at the 
expense of Indians, other slave narrators like Sojourner Truth and Okah Tubbee resolve 
the representational residuum I have described by extolling rather than vilifying Native 
Americans. In her third-person account, written in collaboration with Truth, Olive Gilbert 
depicts Isabella as a captive of savage whites, but as if aware of the liminal position in 
which this appropriation of the captivity narrative would strand Indians, she also 
repeatedly references Indians with a positive valence. First of all, Gilbert in her own 
voice compares Isabella’s method of suspending her infant between two trees while she 
works to that of Indian mothers: “I was quite struck with the ingenuity of such a baby-
tender, as I have sometimes been with the swinging hammock the native mother prepares 
for her sick infant—apparently so much easier than aught we have in our more civilized 
homes” (61).   
More importantly, the Narrative figures Indians as sympathetic protectors of 
Isabella. Gilbert records Truth reversing the usual depiction of Indians murdering white 
children when she recounts “the thrilling story of a little slave-child, which, because it 
annoyed the family with its cries, was caught up by a white man, who dashed its brains 
out against the wall” (88). We have already seen how frequently the image of helpless 
white children “dashed” against walls, especially for crying or betraying emotion, 
appeared in captivity narratives. In Truth’s counter-captivity here, however, an Indian 
man appears while the “bereaved mother” is preparing the child’s body for burial and 
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“sa[ys], with characteristic vehemence, ‘If I had been here, I would have put my 
tomahawk in his head!’ meaning the murder’s” (88). This is a startling reversal: Truth 
and Gilbert rewrite the scene of Indian infanticide with a white perpetrator, a black child 
victim, and an Indian sympathizer as potential protector and avenger. Later, Isabella 
mistakenly rejects the apparently kindly inquiries of “two Indians” who warn her about 
the distance to the next available lodging and seem poised to assist her; when she arrives 
at the tavern, Isabella encounters a white couple with dubious intentions who consent to 
lodge her only if she will consent to being “locked in” (100). The Indians here serve as an 
alternative to re-captivity at the hands of whites, albeit one that Isabella herself does not 
recognize. Through Gilbert’s mediation, the appropriation of the captivity form provides 
opportunities to link the struggles of Native and African Americans for safety and 
recognition in a white-dominated world. Indians here are similarly beset by whites but are 
also strong in their resistance; even an abused, disabled child is “tough as a moccasin” 
(88). 
 In his novel Blake (1862), Martin Delany likewise posited a potential solidarity 
between Native and African Americans, even among the slaveholding tribes of the 
Southeast Bibb had ethnologized. When title character Henry—who has carried his infant 
son out of the captivity of slavery “bundle[d] on[his] back, as the Indians carry their 
babies”—visits the slaveholding Choctaw in his quest to round up support for a massive 
slave revolt, he speaks with the masters instead of the slaves, as he does at every other 
location. Henry finds the two chiefs he meets understanding, humane, and not racist. 
After Henry and the old chief engage in a friendly debate about which race has more 
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successfully resisted oppression at the hands of whites, the chief explains that his people 
are inextricably bound with African Americans by ties of marriage and kinship: 
“The squaws of the great men among the Indians in Florida were black 
women, and the squaws of the black men were Indian women. You see the 
vine that winds around and holds us together. Don’t cut it, but let it grow 
till bimeby, it git so stout and strong, with many, very many little branches 
attached, that you can’t separate them. I now reach to out the pipe of peace 
and hold out the olive-branch of hope!” 
 
Delany’s mixed dialect and Indian-speak notwithstanding, he presents here an image of 
the intertwined interests of black and Indian people that can supersede even the 
relationship of master-slave.30 
Perhaps the most striking recuperation of representations of Indians in a counter-
captivity narrative is that by an author of uncertain racial origin who presents the inverse 
situation of an allegedly Indian boy enslaved by African Americans. The man who would 
assume the name Okah Tubbee spent his childhood as an African American slave but 
later claimed to be the long-lost son of an Indian chief and married a Mohawk-Delaware 
woman, Laah Ceil, who helped him write his story, The Life of Okah Tubbee (1848). In 
their collaborative work, Tubbee and Ceil present the former as an Indian child held 
captive in slavery by his black family, which came to own him when the family’s master 
manumitted all of them except Tubbee.31 The narrative is difficult to classify because of 
Tubbee’s insistence that he is not African American; Brennan discounts these disavowals 
and reads the work as “a hybrid African-Native American autobiography that 
demonstrates in one text the development of cross-cultural literary influences,” drawing 
from both traditions and taking part in a third, mixed one.32 But more important than 
determining Tubbee’s “real” racial background is to acknowledge that these traditions 
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were already discursively mixed when Tubbee came to take part in them and to explore 
the uses to which he puts the captivity narrative. Like these narratives and Apess’s 
rewritings of them, Tubbee focuses on his abusive childhood, only now, we have the 
unusual situation of an allegedly Indian child captive in a black home. He depicts his 
putative mother as an “unnatural mother” (20) who meaningfully calls him an “outlandish 
savage” (21); when she criticizes Indians in his hearing as being wild and untamable, 
unlike blacks (a sentiment of a piece with Douglass’s), the young Tubbee is instantly 
intrigued, just as Douglass describes his piqued excitement at hearing the word 
“abolitionist.” 
 When he meets the Indians he regards as his real family, Tubbee constructs a 
childhood for himself that strongly resembles those of white transculturated captives. 
Like Frances Slocum (not to mention Odysseus), he is recognized by a mark on his body, 
and an old friend of his alleged father’s launches into a tale of the young Tubbee’s 
disappearance that fits precisely into captivity narrative conventions. The child Tubbee is 
snatched by white captors, leaving his powerful father to look for him frantically and to 
fear that “some wild beast had devoured him” (71). Just like the Puritan captives before 
him, Tubbee’s father must humble himself to an angry God and accept his son’s captivity 
as a divine trial. When Tubbee tries to extricate himself from his adopted mother, the 
African American former slave named Franky, she ties him to a bed and beats him with a 
whip, a child abuse scene reminiscent of Apess’s violent beating at the hands of his 
grandmother. Tubbee manages to escape this captivity through his construction of an 
Indian identity and past. 
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Okah Tubbee’s narrative crystallizes in one text the central concerns of this and 
the previous chapter, suggesting a challenge to the fundamental assumptions of 
multiethnic criticism and readings of race in the nineteenth century. Instead of relying 
solely on texts authored by white writers, even those whose interests are as apparently 
cross-racial as Lydia Maria Child’s—with whom I began chapter two—or tracing out 
hermetically sealed ethnic literary traditions, we can turn to texts that show the 
inextricably interwoven nature of our national literature and be attuned to the possibility 
of transethnic dialogue and signification. As this chapter’s reading of the trope of the 
talking book and the appropriation of the captivity form has shown, African American 
literature in its most seminal texts depended upon representations of and comparisons 
with Native Americans, often echoing the hierarchical inclinations of the wider culture. 
But through an understanding of Native writers’ contributions, such as Apess’s 
leveraging of childrearing principles to construct a counter-captivity narrative that put the 
lie to assumptions of white victimhood outlined in chapter two, we can see the great 
potential for transethnic exchange. It would seem that through the talking book trope, 
Native Americans considerably enriched the African American literary tradition; black 
and Native authors turned to each other, at least imaginatively, to write themselves into 




Chapter Four. Black, Brahmin, and Immigrant: Turn-of-the-Century Triple 
Consciousness 
 In William Dean Howells’s novel An Imperative Duty (1891), the two principal 
characters both experience an acute sense of “double consciousness,” a figure that gained 
prominence in the late nineteenth and early twentieth centuries partially as a companion 
to the rise of the newly recognized science of psychology. While in psychological essays 
Sigmund Freud and William James called attention to the multiple or fractured selves 
created by the unconscious, authors of autobiographical and fictional narratives embraced 
double consciousness as a metaphor for multiple forms of alienation, including the 
internal disjunction caused by complex racial identities. In Imperative Duty, one 
character who suffers double consciousness is a white American doctor who has recently 
returned from Europe having lost all his money in the stock market; the other is a 
Southern-born socialite who discovers that she is one-sixteenth African American.1 
Rhoda Aldgate’s doubleness is coded in essentialist racial terms: she wears a “family 
face,” a “mask…inherited” from her white ancestors that can only partially obscure the 
black aspects of herself; she exhibits an allegedly typical “readiness for laughter” (13); 
and she cannot hide what her aunt despairingly calls her “‘black voice” and “‘her 
character—so easy, so irresponsible, so fond of what is soft and pleasant!’” (37) After 
fleeting disgust upon learning of the attractive young woman’s racial background, the 
white Dr. Olney sympathizes with Rhoda’s plight because his poverty in the midst of 
keeping up the social appearances of wealth creates a similar form of “liv[ing] a lie” (37). 
 159 
 
Neither a racial, ethnic, nor national but a class disjunction has created a duality in his 
case; he is passing as surely as is she. Even after the two marry and move to Italy, where 
her secret racial origin is less likely to be discovered, Rhoda suffers from a “war between 
. . . the sunny-natured antetypes of her mother’s race” and “the hypochondria of the soul 
into which the Puritanism of her father’s race had sickened in her” (101).  
 Fragmented identities and doppelgangers are evident throughout literary history, 
especially in the Gothic fiction of the Victorian period, but expressions of dual 
consciousness were to become commonplace and assume new meaning in the late 
nineteenth and early twentieth centuries. They served as a precursor to the alienation 
expressed by the modernists and formed a mainstay of both African American and ethnic 
writing in the period. But far from merely providing an antecedent to more well-known 
expressions of doubleness like those by Henry James and W. E. B. Du Bois, Howells’s 
novel exposes the dynamic proliferation of racial and ethnic identities in the period, 
moving us away from the original black-white-Indian triangle of the previous chapters; 
this proliferation, for many white writers, gave rise to nagging dualities. In An Imperative 
Duty, Olney repeatedly expresses his personal preference for African Americans—even 
the Great Migration newcomers to the North—over the Irish immigrants who are so 
ubiquitous in Boston; the former are tactful and tasteful, while the latter are boorish and 
grasping. Whereas he imagines blacks being easily “absorb[ed],” amalgamated into the 
“superior” white race (27), so much so that he barely hesitates at marrying a woman of 
partial African ancestry, Olney sees the assimilation of the Irish as a slower, more 
“painful” process (4). At the same time, Olney admires Italians, associates them with 
 160 
 
African Americans, and eventually moves with Rhoda to Italy where she will be less 
noticeable.2  Insofar as African Americans for Howells “represent not a threat to genteel 
order but a ‘natural’ conduit for the transmission of genteel values,” he believes “the 
nation could find an otherwise vanishing gentility if it considered its black citizens.”3 For 
Olney, for Howells himself, and for his associates Henry Adams and Henry James, 
discomfort with ethnic immigrants—and sometimes uneasy identification with them—
leads to a turn towards African Americans that indicates that white double consciousness 
is more multifaceted than it may initially seem. Perhaps this triangular relation explains 
why both Rhoda Aldgate and Dr. Olney at one point feel as if they have three selves 
rather than two. When they move from feeling inhabited by two selves to three, the 
explicit emphasis on race recedes somewhat: Rhoda has one self who does not know she 
is part black, one who does, “and again a third that knew and pitied them both,” while 
Olney’s self is trifurcated by the awkward crisis of Rhoda’s aunt committing suicide (60, 
69).  
 What follows traces both the recurrence and limitations of double consciousness in 
the works of four authors: Du Bois, Henry Adams, Henry James, and Mary Antin. For 
each writer, the figure proved indispensible to descriptions of the racial and ethnic self in 
the fluctuating social realities of the period; as major population shifts caused by the 
Great Migration and the influx of European immigrants troubled the American racial 
scene and class relations shifted in the new economy, writers of all backgrounds turned to 
descriptions of doubled selves to capture the uncanny sensations of their adjusted places. 
The new immigration spurred what Matthew Frye Jacobson calls a “fracturing of 
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whiteness into a hierarchy of plural and scientifically determined white races,” causing a 
“fundamental revision of whiteness itself”; at the same time, African Americans were the 
target of intensifying violence in what was first dubbed by Rayford Logan and is now 
widely accepted as the “nadir” of black-white race relations.4 Although all of these 
authors think through the implications of this cultural turbulence by way of double 
consciousness, their texts also reveal the insufficiency even of this dialectic figure to 
contain the complex racial and ethnic dynamics that subtended this period of flux. The 
tensions in the texts between doubleness and more multivalent visions of multiplicity 
indicate a broader struggle between the dichotomous worldview encouraged by the 
conflagration of the previous century’s Civil War—North/South, black/white, 
free/enslaved, Union/state—and recognition of the new century’s insistent pluralism.  
  In addition to accounting for a more layered ethnic and racial field that points the 
way out of restrictive binaries, these authors’ meditations on the insufficiencies of double 
consciousness lead toward analytical perspectives not limited to race that are capacious 
enough to encounter class, diasporic, and transnational frames as well. Although it was 
Du Bois who famously marshaled double consciousness and the associated image of the 
dichotomous color line in America, even The Souls of Black Folk points the way towards 
a transnational approach that would become the focus of much of his future work. In its 
insistence on the variety of black experience and his international gestures, Souls 
suggests ways to move beyond double consciousness even as it establishes the figure as 
the predominant mode of describing African American psychology. In his little-known 
coinage of the term “Trans-Causcasia” in a minor work, Du Bois pursued the intimation 
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in Souls that its structuring metaphor was not a totalizing one, moving beyond doubleness 
in his invention of a transnational, diasporic world beyond the color line. 
 Recalling both Du Bois’s famous declaration of doubleness and his transnational 
complications to binary descriptions of American identity, Henry Adams’s Education 
ironically avows duality to insist on his own marginalized place in the new century’s 
changing demographics. Reading Adams alongside Du Bois prompts recognition of the 
crucial, overlooked, subtle role of race in The Education. Finding his social cachet on the 
wane amidst the unsettling influx of immigrants, Adams claims marginality through his 
ironic attestations of a double consciousness strikingly similar to Du Bois’s and even 
identifies with African Americans. These strategies indicate the bid for power in white 
appropriations of doubleness, but at the same time, they signal Adams’s very real 
awareness of the global shift described by Du Bois. Reaching across established social 
lines for identification, Adams espouses a nativism that nevertheless betrays its own 
cognizance of the shifting racial and class dynamics of the nation. 
 If Adams reaches for a Du Boisian double consciousness to stake a claim to 
relevance in an America whose attention seems to be shifting down the social (and racial, 
according to some pseudoscientific accounts) ladder, Henry James utilizes it to grapple 
with his unstable class and ethnic status. The American Scene and “The Jolly Corner” 
long at times to return to a black-and-white dichotomy represented by what James knows 
to be a fictional Southern past; he cannot like Adams blithely identify with African 
Americans or react with pure horror to the new immigrants, too aware of the historical 
injustice of the previous move and too personally connected to the latter. The 
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multivalence of the ghostly alter ego in James’s protagonist’s house in “The Jolly 
Corner” belies its apparent dependence on the notion of double consciousness, this one 
figure straining at the seams to contain the swirling identificatory and rejectionist 
confrontations with the immigrant other, the immigrant self, and African Americans. It 
reveals a James aware that he cannot contain the multiple vectors of identity and national 
belonging within the frame of doubleness. 
 Behind all three men’s turn-of-the-century engagements with race and class lies the 
challenge to American whiteness posed by the influx of not-quite-white European 
immigrants. Jewish immigrant writer Mary Antin’s marshalling of double consciousness 
confirms Du Bois’s international vision and confronts Adams and James’s uneasiness 
about the changing dynamics of whiteness. The trope of double consciousness, in Antin’s 
case the tensions between an Old and New World identity, threatens to overtake the story 
her autobiography The Promised Land attempts to tell of a unified, fully American 
immigrant self poised to contribute to American pluralism. Antin’s repeated resistance to 
reductive dualities suggests that she saw in them a trap, an easy rhetorical fallback that 
could obstruct her assimilationist project, and yet she clearly cannot entirely circumvent 
them. Attentive as the others to the multifaceted racial dynamics of the nation, Antin 
occasionally constructs her vision of a unified immigrant identity at the rhetorical 
expense of both African Americans and American Indians.  
 This chapter’s concerns focus on a different transethnic triangle—black, white, 
and white ethnic—than the previous three, but it nevertheless continues my concern with 
reading the cross-currents of racial signification during moments of national formation. In 
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Shades of Hiawatha, Alan Trachtenberg has provided an impressive model of tracing 
such multiple ethnic and racial entanglements in his analysis of “the entwining of two 
figures that preoccupied public attention at the turn of the century: the Indian and the 
immigrant.” Focusing primarily on the perspectives and works of “native” (i.e. white, 
American-born) Americans and white, ethnic immigrants, Trachtenberg sees the terms 
“Indian and immigrant and American . . . as texts that . . . the mainstream culture felt an 
obsessive need to decipher separately and in relation to each other.” We will see how 
both Adams and James confirm Trachtenberg’s argument that one response to the 
perceived onslaught of ethnic immigrants was identification with Native Americans, but 
this chapter seeks both to add to his approach a consideration of the crucial role of 
African Americans as another “text” to be “decipher[ed]” and to include the voices of 
non-white writers negotiating the changing racial and ethnic terrain. As white immigrants 
learned to “play Indian” to become more American, white proto-modernist writers like 
Adams and James began to “play black,” moving from one form of racial mimicry to 
another. This period’s autobiographical ethnic crossings are rooted in those discussed in 
the opening chapters and, like them, remind us that American conceptions of the self 
were never conceived in monoracial isolation.5  
Conceptual homologies are not all that connect these four figures; their 
overlapping social travels indicate how personal and even unavoidable the problem of 
multiple color and class lines was at the turn of the century. They are indeed a diverse 
group whose intersecting lives remind us that the walls of race and class had chinks in 
them. Du Bois was a Northeastern-born African American trailblazer of mixed racial 
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heritage; Adams was the epitome of Boston aristocracy and the grandson and great-
grandson of Presidents; James was an established literary figure in exile who was 
nevertheless the grandson of an Irish immigrant; and Antin was a Russian, Jewish 
immigrant whose rise to literary notoriety discomfited many. In 1907, a year when a 
record 1.29 million immigrants arrived in the U.S., Henry Adams was distributing his 
Education of Henry Adams to his circle of friends, including the Jameses; in the same 
year, Du Bois attempted to visit Henry James, brother of Du Bois’s former professor 
William, in England, but was summarily rebuffed.6 In the following year, Adams’s 
brother Charles Francis Adams, Jr., engaged in a snippy letter exchange with Du Bois 
about American race relations. Meanwhile, Mary Antin had married Amadeus Grabau in 
a ceremony performed by a Brahmin friend of the Adamses, Edward Everett Hale, and 
had begun work on The Promised Land, which would impress another of Adams’s 
friends, Theodore Roosevelt. In 1909, Hale’s final diary entry before his death cheerfully 
records a visit from Antin, his young immigrant mentee. While these writers were 
certainly not collaborators in the literal sense, they nevertheless constituted a transethnic 
milieu of sorts that was to figure significantly in turn-of-the-century mediations on race, 
class, nation, and inter-nation: the degrees of separation between them are fewer, shorter, 
and more central to their work than we have acknowledged.7 
 
I. W. E. B. Du Bois: Double Consciousness and Beyond 
 Any discussion of double consciousness at the turn of the century begins most 
logically with Du Bois and his famous invocations of “the color line” in The Souls of 
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Black Folk. As Eric Sundquist has put it, “few had seen so clearly as he [double 
consciousness’s] special application to race, most of all the degree to which the core of 
African American identity not only had been shaped but likely would remain shaped for 
years to come by a series of paradoxical doublings at once painful and empowering.” As 
Paul Gilroy and Ross Posnock have shown, Du Bois’s notion of double consciousness 
went well beyond describing African American psychology to have a lasting impact on 
our understanding of modernity and an influence on literary and cultural modernism: “No 
other writer has made us understand as clearly and fully as Du Bois that race and 
modernity are indissolubly linked: to think one is necessarily to think the other.” Tracing 
the genealogy of the discourses of alienation and fragmentation claimed by and for the 
(white) modernists reveals a crucial, interracial intertwining with Du Bois.8  
 Scholars have rightly moved away from an ironically singular focus on double 
consciousness in Du Bois’s work to reassess his contributions to “a cosmopolitan, 
comparative, and internationally defined intellectual history.” Recent studies have 
focused on Du Bois’s relationship to Africa and Pan-Africanism, his work’s relevance to 
religion, and his contributions to “Afro-modern political thought” and “new critical 
theory.” Tellingly, the scholar who most forcefully impressed readers with the centrality 
of double consciousness in the formation of modernity, Gilroy, has recently discussed 
“The Limits of Double Consciousness”: “As it loses its old power, we may have to 
consign the related idea of double consciousness to the nineteenth century. In other 
words, double consciousness should be excluded from the ways that we approach the 
pressing issues that are redefining the field of contemporary racial politics: security, 
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citizenship, migration, multiculture, war, identity, and human rights.” Far from 
suggesting that Du Bois has become irrelevant to an enhanced understanding of 
contemporary issues, Gilroy seeks to reclaim other aspects of Du Bois’s work for that 
purpose, to “awaken a different understanding of Du Bois’s intellectual and political 
legacy than has become conventional.”9  
 Returning Du Bois to his literary historical context allows for the sort of 
reclamation Gilroy advocates. Du Bois’s writings provide a useful touchstone not only 
for transethnic turn-of-the-century expressions of duality as they communicate anxieties 
about race, but also a model for thinking through the potential limitations of double 
consciousness.  Adolph Reed points out that the idea of double consciousness “by and 
large disappeared from Du Bois’s writing after 1903” and that many of Du Bois’s later 
philosophies are incompatible with it; Gilroy suggests that Du Bois’s later conflicts with 
the U.S. government and allegiance to communism might be read “as a final comment 
upon or even repudiation of the double consciousness idea.”10 Indeed, as Du Bois’s long 
writing life unfolded, he would complicate double consciousness in ways that instruct our 
reading of his contemporaries’ struggles with race, pointing out both gestures toward 
complex multiplicity and the tendency of attestations of doubleness to be tempered by 
tensions and negations. Even in Souls itself, intimations of the limitations of double 
consciousness both inform the musings of his transethnic contemporaries and point the 
way towards Du Bois’s later work, especially in his turn toward internationalism and 
Pan-Africanism, his exploration of “the souls of white folk,” and his coining of the term 
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“Trans-Caucasia,” a theoretical realm beyond white power but extending beyond the 
African diaspora.  
 It is important to recognize that Du Bois developed his notion of double 
consciousness over time; it did not appear simply as a one-off idea in The Souls of Black 
Folk in 1903. His first mention of the term occurs in the original published version of the 
first chapter of Souls, “Of Our Spiritual Strivings”—now its most famous context—
which was then titled “Spiritual Striving of the Negro People” and appeared in the 
Atlantic Monthly in August of 1897. These two versions are almost identical, but before 
he wrote either of them, in March of 1897, Du Bois had begun to articulate his sense of 
African American duality in “The Conservation of Races.” As he expounded his view 
that African Americans could not merely wish the structure of race away and had better 
embrace it to work on their own collective identity and problems qua a race, he named 
divided allegiance as the culprit impeding such racial development:  
Here, then, is the dilemma, and it is a puzzling one, I admit. No Negro 
who has given earnest thought to the situation of his people in America 
has failed, at some time in life, to find himself at these cross-roads; has 
failed to ask himself at sometime: What, after all, am I? Am I an American 
or am I a Negro? Can I be both? Or is it my duty to cease to be a Negro as 
soon as possible and be an American? If I strive as a Negro, am I not 
perpetuating the very cleft that threatens and separates Black and White 
America? Is not my only practical aim the subduction of all that is Negro 
in me to the American? Does my black blood place upon me any more 
obligation to assert my nationality than German, or Irish or Italian blood 
would?  
 
In this iteration we see the seeds of Du Bois’s later concept, most importantly the 
emphasis on the struggle between the claims of black and American identities. Although 
in “Conservation of Races” Du Bois focuses primarily on the stultifying results of this 
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duality—the “incessant self-questioning,” “hesitation,” and “vacillation and 
contradiction” to which it leads—the essay also provides glimpses of two important 
features of his future thinking: the potential utility of double consciousness and the role 
of other, non-white and non-black, people in the nation. In a foreshadowing of the 
emphasis on synthesis we will see in Souls, Du Bois suggests that the answer to the 
“riddle” of duality is to be both American and to develop the Negro as an “historic race.” 
Further, as his mention in the above passage of “German, or Irish or Italian blood” 
suggests, he is conceiving of African American identity in relation to that of these new, 
ethnically other but racially white immigrants and beginning to envision a sort of 
pluralism, a multiplicity in which “in the same country and on the same street, two or 
three great national ideals might…thrive and develop.”11 
 In The Souls of Black Folk, Du Bois expands his concept of the psychology of 
double consciousness, making a case for African Americans as synecdochic of the nation 
as a whole. “The Forethought” establishes duality as central with Du Bois’s frequently 
cited declaration that “the problem of the Twentieth Century is the problem of the color-
line” and his stated intention to present the worlds “within and without the Veil” of 
blackness.12 Within the larger duality of the nation, Du Bois argues, African Americans 
exist in an internally divided state. Just as Emerson in “The Transcendentalist” (1842) 
had divided the world into Materialists and Idealists, and then further shown how the 
latter were internally divided, Du Bois halves the nation and then further halves the 
African American side:  
[T]he Negro is a sort of seventh son, born with a veil, and gifted with 
second-sight in this American world,—a world which yields him no true 
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self-consciousness, but only lets him see himself through the revelation of 
the other world. It is a peculiar sensation, this double-consciousness, this 
sense of always looking at one’s self through the eyes of others. . . . One 
ever feels his two-ness,—an American, a Negro; two souls, two thoughts, 
two unreconciled strivings; two warring ideals in one dark body, whose 
dogged strength alone keeps it from being torn asunder.  
The history of the American Negro is the history of this strife,—
this longing to attain self-conscious manhood, to merge his double self 
into a better and truer self. In this merging he wishes neither of the older 
selves to be lost. (10–11) 
 
As the form and style here reveal, Du Bos has complicated the blunt questions he posed 
in “Conservation of Races.” At every turn, Du Bois adds appositions and explanations, 
giving the impression that he is figuring out what he means as he writes. Du Bois 
presents African American doubleness (entrenched in his racial nomenclature, “American 
Negro,” and in ours) as both a gift to be preserved and a conundrum to be resolved, but 
not through the obliteration of either side. The metaphor presents a problem of 
perception: a “Negro” must view himself from the other side of the color line, through the 
veil of race. Because he incorporates two peoples who are not at peace, the Negro must 
bear an internal struggle of two warring factions of identity.13  
Most important for situating Du Bois in transethnic relation to hiswhite 
contemporaries is the simultaneous stance of alienation and privilege he stakes out for 
African Americans in his declaration of doubleness. Here Du Bois claims through 
attestations of marginality special powers of observation and transcendence over the petty 
concerns of contemporary society. Being both inside and outside of American society, Du 
Bois argues, African Americans are “gifted with second-sight”: they can see America and 
its citizens with greater clarity and perspective than can whites. According to Kenneth 
Warren, Du Bois observed “an American ideological machine so powerful in its capacity 
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to change its citizens into soulless automatons that, paradoxically, its most obvious 
victims turn out to hold within themselves the only hope for its redemption”; relentless 
oppression has provided African Americans with valuable perspective.14 Repeatedly 
throughout Souls, Du Bois emphasizes his ability to move back and forth across the color 
line in a way not possible for whites; he presents himself as a liminal figure, occupying 
an intermediary space between the two worlds and permeating each. He is able to see 
both sides of the Veil and to “step[] within” it, “raising it that [the reader] may view 
faintly its deeper recesses” (5), as he does when he invites the reader to accompany him 
into the Jim Crow railroad car. In his figuration of African American consciousness as 
synecdoche for the nation, Du Bois claims for African Americans both a special vision 
and a particular, exceptional place in the future of the United States and the world. 
Such statements of division and dualism were both part of the turn-of-the-century 
zeitgeist and based in Du Bois’s specific intellectual experiences, his “passionate feasting 
at the remarkable intellectual banquet that was his international education.”15 Given the 
multiple sources for and influences upon Du Bois’s conception of double consciousness, 
we should view it as a highly syncretic notion, merging and building on multiple, 
sometimes competing worldviews. Most notable as sources for Du Bois are Emerson’s 
depiction of the division between reason and the soul and the psychological studies of 
William James. The Souls of Black Folk takes up a number of Emersonian threads, 
including the linkage of double consciousness to race and the insistence that humankind 
can find unity in variety. In “Fate” (1860), Emerson enlists his notion of double 
consciousness, the simultaneous living in mundane public and inspired private realms, as 
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a means of transcending what he saw as inherent racial difference and even racial 
oppression. Emerson’s “solution” of embracing the universe may seem cold comfort to 
one suffering the burdens of racism, but Du Bois echoes this notion in his repeated 
insistence that he has access to a region transcending the exigencies of race, as in his 
evocative assertion in Souls, “I sit with Shakespeare and he winces not . . . So, wed with 
Truth, I dwell above the Veil” (74).16    
If Emerson supplied Du Bois with a model of the potential political implications 
of a divided self, William James provided a treatment of the psychological effects of 
dualism. James was professor and mentor to Du Bois while the latter was a student at 
Harvard in the 1890s, and Du Bois himself frequently spoke and wrote of their 
continuing friendship and the importance of Pragmatism to his own early sociological 
work.17 As has been well documented, Du Bois was likely influenced by James’s 
discussions of the multiplicity of selves. In Volume One of his Principles of Psychology, 
for example, James devotes a hundred pages to “The Consciousness of Self,” with one 
section,  “Rivalry and Conflict of the Different Selves,” discussing the multiple selves 
potentially inhabited by every person and explaining that from such multiplicity “there 
results what practically is a division of the man into several selves; and this may be a 
discordant splitting.”18  
As he leveraged the visions of Emerson and James, among others, in his depiction 
of African Americans as doubled, Du Bois also indicated the limitations of dualistic 
thinking. He both recognizes the multiplicity of black experience and moves beyond the 
black-white context of the United States to embrace a broader, transnational conception. 
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In Souls, Du Bois extends from his own individual experience to that of African 
Americans in general, and then to a transnational vision of all nonwhite people. For 
example, Du Bois uses his personal experience of rejection by a white classmate as a 
launching pad for his description of “the Negro” as a “seventh son” (10) and then for his 
explicitly global claim, “The problem of the twentieth century is the problem of the 
color-line,—the relation of the darker to the lighter races of men in Asia and Africa, in 
America and the islands of the sea” (17). In this movement from his particular experience 
into a broadening and ever more inclusive group, which Posnock calls a “dialectic that 
preserves the interplay of universal and particular,” Du Bois does not collapse individual 
differences into uniformity. In “Of the Meaning of Progress,” Du Bois repeatedly stresses 
the variety of his students’ physical appearances, their skin colors, their abilities, and 
their habits. As Gilroy argues, Du Bois calls attention to the particularity within black 
experiences, “the inner asymmetry and differentiation of black cultures,” as an important 
first step toward a larger, diasporic unity.19   
This commitment to multiplicity, to—with an intended play on William James’s 
title—the varieties of black experience, complicates Du Bois’s attestations of doubleness 
and even the text’s “Hegelian tripleness” cited by Gates. Clearly, with such a 
differentiation of African American lives, his apparent declaration that all African 
Americans experience the same kind of double consciousness becomes less tenable. As 
Shamoon Zamir points out, perhaps double consciousness as defined in the early pages of 
Souls most aptly characterized the situation of the black middle class, while the 
subsequent chapters complicate that description as they bring the reader into contact with 
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variety. Such an emphasis is an important part of Du Bois’s “dynamic sense of racial 
identity” that is neither essentialist nor simply doubled. According to Gilroy, we need to 
“liberat[e] [the concept of identity] from superannuated dialectical rules” and “strive to 
rehabilitate the idea of multiple identities” beyond the structures of dichotomous 
thinking.20 
Du Bois’s commitment to differentiation manifests also in his charges that Booker 
T. Washington exhibits a dangerous singleness of vision and a tendency to level off black 
individuality and multiplicity into a mass of sameness. Doubleness may not be Du Bois’s 
ideal, but it seems a necessary prerequisite for more advanced plurality and at the very 
least a countermanding force against the dangers of single-mindedness. As scholars have 
noted, in “Of Mr. Booker T. Washington and Others,” Du Bois exposes Washington’s so-
called “Atlanta Compromise” as not a blending of multiple viewpoints, but rather an 
imposition of one dangerous idea: Washington has a “singleness of vision and thorough 
oneness with his age” (35). Having established himself as double, Du Bois reiterates 
Washington’s limitations: Washington is associated with “singleness,” “oneness,” and is 
“narrow,” a word Du Bois repeats three times in two pages in reference to Washington 
(35–36). Instead of being the great compromiser who can bridge the two worlds of the 
color line, Washington is in Du Bois’s estimation only a leader imposed from the white 
side of the line, and he thus does not exhibit “that curious double movement” Du Bois 
says characterizes a genuine leader of a group within a group (37).  
 Du Bois, then, presents singleness and uniformity as dangerously limiting and 
differentiation as the desirable reality of his moment. And yet, he focuses also on the 
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importance of unity. Du Bois could well have found a specific model for this age-old 
philosophical concept in Emerson, who wrote of the importance of “unity in variety,” 
insisting that people may be divided by their social functions into classes, but that all 
humankind is “One Man.” Sharpening Emerson’s view to render it more specific, Du 
Bois calls for a national unity based on racial identification and solidarity, writing that all 
should aim for “the ideal of human brotherhood, gained through the unifying ideal of 
Race” (16). Without surrendering their individuality, African Americans must unite 
racially and then extend this unity outward to an interracial “human unity, pulling the 
ends of earth nearer, and all men, black, yellow, and white” (62).21 
Even in the early years of the twentieth century, the color line as Du Bois 
described it had global reach, suggesting the possibility of transnational unity beyond the 
particular situation of black Americans. In an address given in 1900 at the first Pan-
African congress, three years before the publication of Souls, Du Bois referred to global 
white oppression of “the darker races of mankind…the millions of black men in Africa, 
America, and the Islands of the Sea, not to speak of the brown and yellow myriads 
elsewhere.” If these “myriads” are allowed self-governance and freedom from 
imperialism, Du Bois predicts they will play an important role in world events. Indeed, in 
his 1906 essay “The Color Line Belts the World,” Du Bois would regard the Japanese 
victory in the Russo-Japanese War as evidence of the “awakening of the yellow races,” 
which he thought presaged “the awakening of the black and brown races.”22 
  In Darkwater: Voices from within the Veil (1920), Du Bois expanded his 
transnational vision but—as the title’s reference to the veil indicates—did not completely 
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abandon the idea of double consciousness and dichotomous race relations, rather 
developing both to look more critically at the white side of the color line and presenting 
white oppression of the darker races as the cause of World War I and as the stumbling 
block to the “human unity” he had hoped for in Souls. In the striking interlude “A Litany 
at Atlanta,” Du Bois’s double consciousness no longer entails a struggle with two facets 
of black identity but now a tension between a voice that pleads with God to wreak 
vengeance on whites for their violent offenses and one that begs forgiveness for such a 
wish. “The Souls of White Folk,” which immediately follows the “Litany,” might seem to 
suggest with its plural that whites, like African Americans, are multiple, but the essay 
itself renders this suggestion merely ironic. If in Souls Du Bois claimed a special vision, a 
“second sight” for African Americans, here his tone is much more threatening and bold 
as he claims to be “singularly clairvoyant,” to “see in and through” white Americans; he 
boasts that, reminiscent of Ham who was allegedly cursed with blackness for seeing his 
father’s nakedness, “I see these souls undressed and from the back and side. I see the 
working of their entrails.”23 What Du Bois sees of these “souls,” however, is the perverse 
uniformity of “racial hatred” (23), which has the power to transform every individual 
white person in his varied list into a “great mass of hatred” (24), dangerously 
undifferentiated. In the closing paragraph of the essay he has come around to referring to 
“this Soul of White Folk” in the suggestive singular (37). 
If Du Bois’s thinking is still dichotomous here in that it confirms a white and non-
white bifurcation, it also extends the other side of the color line well beyond an American 
context and blames white colonialism, imperialism, and exploitation for creating the 
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duality and preventing the “many little shinings of the sun” that might transcend it (37). 
The horrors of World War I were not aberrations, he insists, but rather “the real soul of 
white culture” laid bare (28), caused by “the jealous and avaricious struggle for the 
largest share in exploiting darker races” (35). He imagines in response the rising tide of 
“darkwater,” an international, interracial resistance of people of color to white hegemony 
without a loss of their particularity as peoples. Amid this coalition, Du Bois seems to see 
ethnic white American immigrants as potential class comrades who have been co-opted 
into whiteness—a reading the work of current whiteness historians like Noel Ignatiev 
supports. Just as Europe has plundered the fruits of civilization in Africa and Asia, so has 
it exploited the “‘dago’ Mediterranean shore” whose people it now disparages (29). As 
the white world believes people of African descent inferior,  
she is at times heartily ashamed even of the large number of “new” white 
people whom her democracy has admitted to place and power. Against 
this surging forward of Irish and German, of Russian Jew, Slav and 
“dago” her social bars have not availed, but against Negroes she can and 
does take her unflinching immovable stand…She trains her immigrants to 
this despising of “niggers” from the day of their landing, and they carry 
and send the news back to the submerged classes in the fatherlands. (36) 
 
Thwarted class solidarity between ethnic immigrants and African Americans only serves 
to reinforce the international problem Du Bois diagnoses in Darkwater. 
 The year after Darkwater, in an unpublished and little-read essay entitled “News 
from Pan-Africa” (1921) written following the Second Pan-African Congress, Du Bois 
provided a metaphor to replace the two-dimensional idea of the color line with a 
theoretical, even spiritual, place beyond the reach of the white world. He called it “Trans-
Caucasia,” claiming the term was a more apt moniker than “Pan-Africa”: 
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Etymologically Trans-Caucasia was the term I preferred. But, with Tiflis 
and oil, Bolshevism and Baku the name has been more than preempted 
despite its lying so appropriately on the Black Sea. It lies even beyond 
Africa and is in that geographical third dimension of Fixed Ideas which 
makes it unusually difficult to approach; and despite our stream of travel, 
the cables of Yap and the swift flying trains and steamers, somehow, news 
and embassies from this land beyond the White World filter in even more 
slowly than before the War.24 
 
Du Bois abandoned the term “Trans-Caucasia” when a short-lived political organization 
of nations formed south of the Caucasus Mountains dubbed itself the Transcaucasia 
Federation. Du Bois approves of the geographical associations that accompany the 
term—the image of a “Black Sea” is not unlike his idea of rising “darkwater”—but 
appears to surrender it to avoid confusion. Nevertheless, the term adds important aspects 
of space and time to the accepted nomenclature of “Pan-Africa”: first of all, Trans-
Caucasia defines “this land beyond the White World” in relation to whiteness rather than 
to Africa. More potentially inclusive of other non-white people (and perhaps even of 
whites who are able to pass out of the confines of the white world), Trans-Caucasia 
suggests both the potential interchange across these groups and transcendence above 
whiteness and the color line.25 
 As Trans-Caucasia complicates the spatial coordinates of race relations, existing 
in the “difficult to approach” “third dimension of Fixed Ideas” and being “an isolated 
indefinite little known region” (1389), it likewise suggests temporal displacement. 
Despite the advances of modernity, “the swift flying trains and steamers” whose velocity 
bends time, Trans-Caucasia is nevertheless hard to access spatially or temporally; it 
seems to stand apart from modernity itself. Trans-Caucasia exists on another temporal 
plane than the White World and expresses the dynamism of racial identity through time. 
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As he moves to describe Pan-Africa, his less preferred term, Du Bois explains that it is 
“the thought of the vast African World…not only of this African present but of the past 
and future” (1389). There is only limited communication between Trans-Caucasia and the 
“White World,” and the “news…filter[s] in…slowly.” Du Bois attributes some of this 
slowed filtering to the death of Washington, of whom he appears much more forgiving in 
this essay than elsewhere, crediting him with giving voice to “a living entity,” a part of 
Trans-Caucasia the white world would otherwise not have heard or recognized (1390).  
Now, without a clear leader, “sources of information” from Trans-Caucasia to the white 
world “have either been stopped entirely or are confused, contradictory or inauthentic” 
(1390).  
 Du Bois certainly speaks wistfully of Trans-Caucasia, imagining it as what Nicole 
Waligora-Davis calls “a social space outside the prohibitions legislated by the color line” 
and perhaps even a “transnationally inscribed political refuge.”26 And yet, in “News from 
Pan-Africa” at least, Du Bois is not satisfied with the almost total separation between 
Trans-Caucasia and what he calls the “White World.” Rather, he mourns the loss of 
Washington as one potential, albeit partial and faulty, bridge between the two lands and 
seeks to make of himself, and of African Americans more generally, another source of 
connection. He presents African Americans as a potential mediator between Pan-Africa 
and modernity, claiming that “spiritually, then, if not physically, Pan-Africa centers in the 
United States, in the hearts and thoughts of a nation within a nation”; African Americans 
may be “yet a poor and ignorant people,” but “their wealth and intelligence is great 
enough to place them in a modern world” (1415–1416). Du Bois closes the essay by 
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saying, “All this may be the futile striving of dreamers—it may be the founding of a New 
World; but in any case, the news of this thought and striving in the far and unknown—
perhaps even non-existing—world of Pan-Africa, ought not to go on without some news 
of its doings trickling to the busy outer world” (1426). Where the “swift flying trains” 
have failed to carry communications between the lands, Du Bois hopes he himself can be 
an effective conduit of information, a potential force for change in the forging of a “New 
World.” Du Bois both established double consciousness as a metaphor for simultaneous 
marginalization and privilege, but he also pointed the way beyond dichotomous thinking, 
complicating his own notion over the years through increased transnationalism, 
enlargement of his description of both sides of the color line, and the invention of the 
theoretical space “Trans-Caucasia.”   
 As we shift to discussion of Henry Adams, a letter exchange between Du Bois 
and Adams’s older brother, Charles Francis Adams, Jr., provides both a frame for 
Henry’s assumptions of a marginalized identity and a link between him and the author of 
The Souls of Black Folk. While Du Bois was moving ever more firmly towards Pan-
Africanism, the elder Adams brother traveled to Africa and wrote an account of the 
relevance of his observations there to race relations in the U.S. entitled “Reflex Light 
from Africa” (1906). Both Du Bois and C. F. Adams saw a relationship between Africa 
and African America, but the latter’s is unapologetically racist. The “reflex light” cast on 
the U.S. from his travels reveals to Adams that “without being reduced to servitude, the 
inferior race must be recognized as such and, in some way, so dealt with.” Adams says 
those who have advocated for intrinsic racial equality, “especially we philanthropists and 
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theorists of New England,” have merely “wallowed in a bog of self-sufficient ignorance.” 
Delusions of equality will avail neither race, as “the existence of an uneradicable and 
insurmountable race different is indisputable.” In a grotesque image of defiled 
domesticity, Adams avers that “the negro squats at our hearthstone;—we can neither 
assimilate nor expel him”; African Americans cannot be completely eradicated from the 
fabric of American society, which would only reduce them to “savage[ry],” but cannot be 
admitted on equal terms.27  
 In his initial letter to Adams, Du Bois refers to this article in passing, but he 
focuses more directly on a speech Adams gave entitled “‘The Solid South’ and the Afro-
American Race Problem” delivered in Richmond, Virginia, in October of 1908. Adams 
attempts to convince his audience to break the Southern voting bloc by admitting what he 
sees as the excesses of Reconstruction (including extending voting rights to black men) 
and promising that white Northerners will leave the “race problem” to Southern whites to 
handle as they see fit. The elder Adams claims that he is unequal to the task of imagining 
how to establish a harmonious co-existence of races and bemoans “the African Race 
Problem in America as being as nearly insoluble as a human problem could be.” As in 
“Reflex Light,” Adams claims that the founding American beliefs in “a common 
humanity,” the “absence of absolutely fundamental racial characteristics,” and African 
Americans’ potential to assimilate have proven naïve. He even declares that he “stand[s] 
abashed and silent in the awe-inspiring presence of this awful and mysterious Afro-
American Sphinx.”28  
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Given Adams’s explicit racism, it is hardly surprising that Du Bois would object 
strenuously to his speech.  He responded by letter a month later, referring to Charles’s 
ignorance and seeking to educate him: “One of the most unfortunate things about the 
Negro problem is that persons who ‘do not for a moment profess to be informed on the 
subject’ insist on informing others. . . . I trust that before publishing further matter on the 
race problem, you will study it. To this end I am sending you some literature.” Du Bois 
accuses Adams of being a disingenuous, fraudulent teacher, one who both professes a 
lack of knowledge and persists in instructing (a persona, we might add, extremely similar 
to that assumed by Henry Adams in his Education and elsewhere). Charles responded to 
Du Bois with a mocking jab, countering Du Bois’s “literature” by superfluously 
enclosing a copy of his own speech and indicating Du Bois’s rivalry with the other major 
African American leader of the time: “I do not know any direction in which to go for 
safer guides than to Mr. [Booker T.] Washington. . . . But perhaps you can instruct me 
better” (143). Du Bois was apparently infuriated by Adams’s detached tone, shooting 
back: “That a man of the twentieth century would stand up and indiscriminately vilify 
one hundred and fifty million or more human beings, and then to ask gently for guidance 
in a study of these matters in which he has already posed as a guide, is to me 
astounding.”29  
This exchange between Henry Adams’s brother and Du Bois reflects many of the 
tensions within The Education, despite Henry Adams’s much more muted and nuanced 
treatment of race. Adams poses in The Education as an ignorant, failed student out of his 
time and place, but as John Carlos Rowe points out, he was close friend and advisor to 
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the man responsible for U.S. foreign policy, John Hay. Rowe argues that Adams 
simultaneously supported and disclaimed his responsibility for American imperialism. 
Both Adamses, then, seem to have exercised power and authority while feigning naiveté 
and passivity. In the letter exchange, Charles pleads ignorance but maintains that his 
sources are reliable and are, in fact, exactly those with which he already knows Du Bois 
disagrees. Rowe, who helped establish a view of Henry Adams as a seminal modernist, 
has shown that Adams’s literary style was an attempt “to disguise the more material and 
practical consequences of U.S. imperialism,” criticizing earlier scholars who ignored 
Adams’s racism and imperialism in the service of allowing his Education to “persist as 
the archetype of a certain skeptical modern American temper that has become 
fundamental to modernism.” Also disguised along with this tendency has been Adams’s 
depiction of his own Du Bois-inflected double consciousness and his appropriation of 
black identity, to which the next section now turns.30  
 
II. The Souls of Henry Adams: Racial Passing, Nativist Panic, and Multiplicity in 
The Education  
 In 1907, Henry Adams privately circulated a hundred copies of his newly 
completed autobiography, The Education of Henry Adams, a literary effort that would not 
become widely available until its posthumous publication in 1918, whereupon it promptly 
won the first Pulitzer Prize. In a letter to William James from the following year, Henry 
Adams uttered an oft-repeated threat to throw his Education onto the fire, viewing it as a  
“literary experiment” that has failed due in part to the nation into which he was born: “It 
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is the old story of an American drama. You can’t get your contrasts and backgrounds.”31 
But The Education in fact presents a world replete with “contrasts and backgrounds”; 
Adams begins his sprawling work with a meditation on the “double nature” of his young 
life, a doubleness he views as constitutive of his alienation from contemporary society 
(14). Along with his characteristic skepticism, Adams’s dual stance of both insider and 
outsider, privileged and marginalized, has made him, in the words of Rowe, “one of the 
archetypes of modernist selfhood.”32 But in addition to focusing on Adams’s proclaimed 
psychological, temporal, or national divisions, as scholars have done, we should also read 
Adams’s insistence on his divided self and his interest in multiplicity within the context 
of turn-of-the-century concerns about the stability of racial, ethnic, and class hierarchies. 
Adams’s attestations of double consciousness are textually strikingly similar to Du Bois’s 
in Souls; like Du Bois, Adams claims duality as the root of both his alienation and a 
privileged perspective on his own aristocratic class. Like Du Bois, Adams’s version of 
double consciousness also betrays the limits of duality as it bears the stamp of a far more 
complex racial and ethnic dynamic than accounted for in the black-white binary: the later 
chapters of The Education reveal an Adams concerned with saving his race from the 
swarming multiplicity of new immigrants, which he attempts to do by identifying himself 
with the quintessential American victims, African Americans, thereby planting his flag of 
relevancy in the fertile territory of the new century. Adams’s ironic marshalling of Du 
Bois’s trope and the discourse of marginalization highlight another limitation of double 




 It is even possible that Adams may have had Du Bois’s Souls in mind when he 
wrote The Education, in which case we could, counter-intuitively, see The Souls of Black 
Folk functioning as “the silent second text” of The Education, as it has for so many 
African American writers’ works.33 The two men apparently did not know each other, and 
no letter exchange like the one between Du Bois and Adams’s brother survives, but they 
did travel in overlapping intellectual and social circles. As he was writing The Education, 
Adams was in regular correspondence his friends William and Henry James, who, as we 
shall see in more detail in the following section, knew The Souls of Black Folk and 
mentioned it in print. Further, Souls was enormously popular when it was first released, 
going through six editions by 1905 and garnering international notice. Even if Adams did 
not read “Spiritual Strivings of the Negro People”—the first version of Du Bois’s 
explanation of double consciousness—in his regular perusals of The Atlantic Monthly in 
1897, it is likely that he heard of Souls’s primary arguments either from the splash it 
made from 1903–1907, when Adams was working on his Education, or from the James 
brothers.34  
 The transethnic proximity of Du Bois to the Brahmin Adamses and established 
Jameses together with the undeniable vast class and social discrepancies between them 
indicates a deeply intertwined and yet stubbornly stratified racial situation. Du Bois’s 
grandfathers were an African American farmer and a white slave owner, whereas 
Adams’s were a President and perhaps the wealthiest man in Boston; Du Bois’s 
grandmother’s cousin, Mum Bett, was one of the first slaves to win her freedom by 
appeal to the newly-ratified Massachusetts constitution, which Henry’s great-grandfather, 
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John Adams, helped to write. Du Bois’s matriculation at Harvard was far from expected, 
being the first of his mother’s family to finish high school, while Adams’s attendance and 
eventual teaching post there were almost his birthright; the young Adams was even raised 
to believe that his becoming President was merely a matter of reaching adulthood. The 
relationship between Adams and Du Bois, and their texts, may be mediated, but as we 
saw with Apess’s unwitting importation of Irving’s essay, transethnic exchange 
frequently takes such tenuous forms, indicating not the local, certain connections of 
source study but the sprawling, more speculative entanglements of history. 
The Souls of Black Folk and The Education of Henry Adams share some basic 
formal and thematic similarities whose significance has not been probed because critics 
tend to overlook Adams’s racial commentary.35 Both texts serve simultaneously as 
autobiography, sociology, and history while employing a variety of styles and genres. 
Both feature narrators who claim membership in a group stuck in a previous era and 
include descriptions of their formative journeys from Massachusetts to the South. Both 
foreground the importance and failures of contemporary education. But it is in Adams’s 
emphasis on his fundamental doubleness that a comparison to Du Bois proves most 
revealing. Like Du Bois, Adams presents a state of self-division that simultaneously 
affects the individual psyche of the narrator and indicates broader cultural forces; features 
a despised but simultaneously gifted side that must struggle against the opposing, 
ascendant side; and ascribes the source of the division to race.  
The works share common intellectual origins as well, especially in their 
indebtedness to Emerson. As descendants of a broad, common legacy of dualistic 
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descriptions of intellection and spirituality, both Du Bois and Adams are working with 
the traditional but intensified trope of doubleness in an effort to negotiate modernity. 
Despite his depiction of himself as a rejected supplicant at “Concord Church” (57), 
Adams’s letters lay claim to Emerson as an ally of sorts, and a poem that predates The 
Education shows Adams closely following Emerson’s vision of a doubled life. In 
“Buddha and Brahma,” which he sent to John Hay in 1895 but had written sometime 
earlier, Adams puts Emersonian doubleness in the mouth of a Hindu father speaking to 
his Buddhist son:  
  “But we, who cannot fly the world, must seek  
  To live two separate lives; one, in the world 
  Which we must ever seem to treat as real; 
  The other in ourselves, behind a veil 
  Not to be raised without disturbing both.”36 
 
Adams’s Brahmin here sounds very like Emerson in his description of “double 
consciousness,” a term he used in “The Transcendentalist” (1842) to describe the duality 
faced by an idealist who must dwell in “the worship of ideas” and also take his more 
quotidian place as a “selfish member of a selfish society.” Adams’s “trickster” Brahman, 
in Patterson’s terms, advocates treating the world as if it were real while maintaining 
recognition of more transcendental truths “behind a veil,” an Emersonian image Du Bois 
echoes.37 In 1907, when Adams seizes upon the figure of double consciousness, he 
continues an interracial process of defining American selfhood, taking up Emersonian 
and Jamesian tropes that have been irrevocably altered through Du Bois’s signifying.38 
As does Du Bois, Adams describes his New England childhood’s two-ness in 
Chapter One of his work. Adams’s doubleness consists of the division between Quincy 
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and Boston, the former representing summer with its heat and color, personal freedom, 
and his father’s political, anti-slavery lineage, and the latter representing winter cold and 
grayness, subjection to arbitrary authority, and his mother’s family’s stake in the financial 
world of State Street. Adams’s description of the dramatic impact of the two seasons and 
locations reads as ironically hyperbolic, especially keeping in mind Du Bois’s 
comparable passage:  
The chief charm of New England was harshness of contrasts and extremes 
of sensibility—a cold that froze the blood, and a heat that boiled it—so 
that the pleasure of hating—oneself if no better victim offered—was not 
its rarest amusement. . . . The violence of the contrast was real and made 
the strongest motive of education. The double exterior nature gave life its 
relative values. Winter and summer, cold and heat, town and country, 
force and freedom, marked two modes of life and thought, balanced like 
lobes of the brain . . . . 
The bearing of the two seasons on the education of Henry Adams 
was no fancy; it was the most decisive force he ever knew; it ran through 
life, and made the division between its perplexing, warring, irreconcilable 
problems, irreducible opposites, with growing emphasis to the last year of 
study. From earliest childhood the boy was accustomed to feel that, for 
him, life was double. (12, 14)39 
 
At almost every turn, Adams’s passage belittles and even parodies lamentations about the 
psychological effects of oppression, going so far as to convert the notion of internalized 
oppression to a child’s whining about the weather in the Northeast! As in Du Bois, 
Adams’s doubleness itself is double: for Du Bois, to have double consciousness is both to 
be “gifted” and cursed with the burden of waging a struggle, depicted in violent language 
reminiscent of the internecine fighting of the Civil War, to contain “two warring ideals” 
lest the whole “be[] torn asunder”; for Adams, the New England contrasts are both its 
“charm” and its “violence,” and he will foreshadow the Civil War in his description of a 
snowball fight between two rival groups of boys on the Boston Common (40). As in Du 
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Bois’s formulation, Adams presents double consciousness as reflexive, a perversion of 
self-perception: Du Bois describes only being able to “see himself through the revelation 
of the other world,” while Adams’s inherited “instinct of resistance” (12) leads him to 
resist, and even to hate, himself.  
As Adams further describes his internal division, his diction collides head-on with 
that of Du Bois: Adams’s “warring, irreconcilable problems,” “two hostile lives” (13) 
echo Du Bois’s “two unreconciled strivings; two warring ideals in one dark body.” As Du 
Bois describes his first realization of the presence of the Veil in his childhood, Adams 
declares that he first learned “a lesson of color” (11) and that “[f]rom earliest childhood 
the boy was accustomed to feel that, for him, life was double.” As Du Bois insists he 
would not do away with either side of his double consciousness, Adams’s two sides of 
life are “irreducible opposites.”40 Du Bois stresses the racial inheritance of “Negro blood” 
and its “message for the world” (11); Adams says he “inherited his double nature” (14). 
 Adams’s self-definition as essentially double functions as a claim that oppression 
and marginality in the U.S. belong not solely to African Americans, but also to the 
allegedly beleaguered and declining white intellectual aristocracy.41 Such appropriation 
by whites of the mantle of African American victimhood finds precedent throughout 
American history, from Revolutionaries playing Indian, to the Founding Fathers figuring 
themselves as slaves to Britain, to slaveholders claiming they were enslaved to their 
slaves, to early white feminists likening their plight to those in bondage. In a novel 
contemporaneous with Adams’s Education, we see a relevant continuation of this pattern. 
Peter Schmidt argues that Walter Hines Page’s 1909 novel The Southerner: Being the 
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Autobiography of “Nicholas Worth” “borrows” and “sharply revises” Du Bois’s “central 
tropes of the ‘shadow’ and the ‘problem.’” In The Southerner, Schmidt explains, Page’s 
title character uses Du Boisian language to create white unity after the Civil War, 
describing how “Southern whites . . . are victimized by double consciousness, or what he 
calls ‘sectional consciousness’—being forced to see themselves through the eyes of those 
other whites who hate or pity them.”42 
 If Page’s novel leveraged the “curse” aspects of Du Boisian double 
consciousness, Adams’s duality allows him to claim a more complicated position of 
simultaneous marginalization and special vision not confined to Du Bois’s writings. 
Indeed, Washington asserts in Up from Slavery that “success is to be measured not so 
much by the position one has reached in life as by the obstacles he has 
overcome...Looked at from this standpoint, I almost reach the conclusion that often the 
Negro boy’s birth and connection with an unpopular race is an advantage.” While we 
should be attentive to Washington’s loaded “almost,” he expresses just the attitude 
Adams adopts, a complicated mixture of claiming identification with the black oppressed 
and asserting that his privileged background was an impediment to be overcome. As 
Marcus Klein pointed out years ago, the changing face of America “conferred peculiar 
opportunity” to aristocrats, including Adams, as he found himself “not only dispossessed 
but also a glamorously defeated nobility.” Adams and others may well have learned this 
stance of noble anachronism not only from the trope of the vanishing Indian, but from the 
trope of the vanishing Revolutionary discussed in chapter one. 
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Transcendent knowledge obtained through the special powers of human Reason 
was no longer valid in the world of epistemological flux that was the turn-of-the-century 
ethos; faith in man’s position as the interpreter of the universe, whose science could and 
would crack all of nature’s codes, had eroded by the time Du Bois and Adams were 
engaging in their acts of autobiography. Adams repeatedly disclaims his own position in 
both his society and his story and, ironically, converts this distance into unassailable 
authority. Contrary to Du Bois’s positioning of African Americans as the new exemplar 
of American selfhood, Adams paradoxically places himself in that role as “the forgotten 
man,” a persona that provided, Klein writes, “a consequential identity.” That identity was 
in Adams’s hands racialized.43 
In a perfect miniature version of the larger movement of simultaneous privilege 
and marginalization I am describing, Adams presents the Quincy half of his double nature 
as a despised, inferior partner, homologous to the African side of African American 
doubleness. Adams reports that “he felt also that Quincy was in a way inferior to Boston, 
and that socially Boston looked down on Quincy” (14). This is partly because Boston and 
his mother’s side of the family represent newer wealth and the financial system, which, 
along with the new immigrants, Adams regarded as “two intruders.”44 But his Quincy 
side includes his grandfather, President John Quincy Adams; in what he knows to be a 
laughable rhetorical ploy, he thereby converts the space of his greatest privilege to his 
strongest bid for marginality. Adams aligns his Quincy side with qualities he will later 
ascribe to the South and to African Americans in particular, “liberty, diversity, outlawry . 
. . . tropical license” (13), and, revealingly, “multiplicity” (14). Perhaps John Quincy 
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Adams’s abolitionism in part accounts for Henry’s attestations of his Quincy side’s social 
stigma. In any case, he even describes his Quincy lineage as racially impure: “[H]e was 
to inherit from [his paternal grandmother] the seeds of the primal sin, the fall from grace, 
the curse of Abel, that he was not of pure New England stock, but half exotic. As a child 
of Quincy he was not a true Bostonian, but even as a child of Quincy he inherited a 
quarter taint of Maryland blood” (22). Like the African American in Du Bois whose half 
of the color line is itself doubled (or quartered), Adams’s allegedly despised Quincy half 
in this passage is “half exotic.”  
Adams’s unrelenting irony and self-awareness shield his declarations of 
oppression from critique and may well have distracted scholars from his rhetoric of racial 
passing: of course, Adams indicates, he knows well his own privilege and the absurdity 
of his claims to marginalization. His posture of defeated nobility renders him a pathetic 
character deserving of sympathy, one whose failure is tragic in its apparent lack of 
necessity or causality. And yet, there is apparently real distress in his self-pitying; his 
letters reveal a similar sort of constant self-deprecation and even despair only partially 
softened by irony. There is no doubt that by 1907 Adams had experienced his share of 
grief and anxiety, not the least of which at the suicide of his wife in 1885, the financial 
and psychological burdens of the Panic of 1893, and the death of close friend John Hay in 
1905. His tendency in The Education to reach for self-consciously humorous 
identification with African Americans in order to give voice to his distress, however, 
minimizes racial oppression—which was taking an egregiously violent form as Adams 
was writing—while betraying awareness of the crucial place of African Americans in the 
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cultural imagination of even the most lofty and insulated of white Americans. Eric Lott 
has explored the complex relations of desire and power in antebellum blackface 
minstrelsy practiced by the white working class, explaining that the form “attempted to 
repress through ridicule the real interest in black cultural practices they nonetheless 
betrayed.”45 Adams’s blackface act in the key of high culture is likewise meant to elicit 
laughter, and its humor simultaneously acknowledges and distances protests against 
racism like those launched by Du Bois, all the while transforming fear of black 
advancement into the more comfortable stance of appropriation.   
 Adams’s “Johnson blood” (43), that taint inherited from his Marylander 
grandmother, resurfaces when the young Adams travels into a slave state for the first 
time, at which point his self-association with African Americans becomes even more 
overt and even more preposterous. When the young Adams realizes that slavery is “a 
nightmare; a horror,” he “want[s] to escape, like the negroes, to free soil” (42). Adams 
compares himself explicitly with enslaved African Americans, even though his 
experiences in Washington include visiting the White House, which he “half thought he 
owned” and “took for granted that he should some day live in” (44). Adams juxtaposes 
demonstrations of his access to the seats of power with assertions that his “exotic” blood 
makes him especially susceptible to the attractions of the South. The atmosphere, replete 
with the “negro population,” makes such an impression on young Henry that it “almost 
obscur[es] Quincy itself” (43). Recalling Howells’s mixed-race Rhoda, Adams describes 
himself as genetically predisposed to be drawn to “[t]he want of barriers, of pavements, 
of forms; the looseness, the laziness” of the South (43). In equating “the negro babies and 
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their mothers with bandanas” with “the freedom, openness, swagger, of nature and man,” 
and then further claiming this liberty and license as part of his own mixed “inheritance” 
(43), Adams engages in the common practice described by Morrison of using the sight 
and description of black bodies, especially the moving bodies of working people, to 
facilitate his entrance into certain regions of feeling, such as the sensual.46  
 As dependent as the early chapters of The Education are on divided psychology, 
the later ones begin to move away from duality towards a notion of multiplicity not 
entirely unlike Du Bois’s. In terms similar to those Du Bois uses to characterize Booker 
T. Washington’s narrowness of vision, Adams searches for unity but despises uniformity. 
Unlike Du Bois’s presentation of those on his side of the Veil as various, but reminiscent 
of his critique of Washington, Adams depicts his family and Boston aristocracy as 
hopelessly undifferentiated, as in this description: “Every boy, from the age of seven, fell 
in love at frequent intervals with some girl—always more or less the same little girl—
who had nothing to teach him, or he to teach her . . . until they married and bore children 
to repeat the habit” (39).  Adams faults his fellows for following identical paths, his 
siblings merely “one individual with half-a-dozen sides or facets” (36), and calls it a 
“painful truth . . . that all of [his] New England generation . . . were in actual fact only 
one mind and nature,” which is “green with mental mould.” Adams gives a list of famous 
names and asserts that all of them were essentially the same: “Type bourgeois-bostonien! 
A type quite as good as another, but more uniform.” Adams’s cadre is losing the game of 
Darwinian natural selection, he fears, because of their lack of variety.47   
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Because Adams has already identified himself with his “Quincy half,” his exotic 
if presidential side, rather than his Boston self, he repeats a strategy Du Bois had utilized 
that returns us to double consciousness: both authors seek to define their own forebears 
and contemporaries so as to distinguish themselves from those with whom they might be 
conflated by the casual observer. Du Bois takes pains to argue that Washington’s vision 
of African Americans unnecessarily limits and constrains their futures; Adams 
differentiates himself from the mass of Boston aristocrats. Uniformity and singularity 
consistently come in for harsh criticism from Adams, who lambastes his own father for 
maintaining too nice an equipoise. In language reminiscent of Du Bois’s damning 
comments about Washington’s narrowness masquerading as admirable compromise, 
Adams says that his father “was singular for mental poise—absence of self-assertion or 
self-consciousness” and that his mind “worked with singular perfection” (28). Adams 
damns with faint praise by listing qualities his father’s mind lacks and then stating, 
“[w]ithin its range it was a model” (28). Like the Washington of Du Bois’s 
characterization, Henry’s father creates a deficient balance. 
Adams despises uniformity and foresees a future of multiplicity, but unlike Du 
Bois’s hope for pluralism, the racial and ethnic implications of the cultural shift 
underway make Adams deeply uneasy. Adams’s turn towards African Americans, 
evident both in his appropriation of a Du Bois-like model of double consciousness as 
marginalization and in his identifications with enslaved African Americans, itself betrays 
the limits of binary understandings of American race relations. The later chapters of The 
Education reveal an Adams very much concerned with the changing ethnic character of 
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American whiteness, a complication that seems to throw him back upon the homey, more 
familiar black-white dynamic.  
The intense nativism of the 1890s–1920s, which Alex Zwerdling has called 
“Anglo-Saxon panic,” has been well documented. Fears over the future racial character of 
the United States after absorbing the millions of allegedly racially inferior peoples of 
Eastern and Southern Europe caused a “fundamental revision of whiteness itself” and 
were perhaps best represented in books like Madison Grant’s The Passing of the Great 
Race (1916) and Lothrop Stoddard’s The Rising Tide of Color (1920); they culminated in 
the restrictive, eugenics-inflected Johnson-Reed Act of 1924. Joseph Roach refers to the 
cultural process whereby one individual or group becomes obsolete and another replaces 
it in the “network of relations that constitutes the social fabric” “surrogation.” But 
surrogation does not always proceed smoothly, as the prospective replacing agent, in this 
case the immigrants replacing the declining Anglo-Saxon Protestant minority, may 
“incite[] phobic anxiety.” It was precisely this fear of replacement that fueled nativism.48  
Trachtenberg has suggested that hostility toward immigrants “can be taken as the 
outer edge of a deeper anxiety: the inherently unsettled basis of national identity or 
nationality.” If anxiety in the wake of changing definitions of national identity caused 
some Americans to flee to the racial stability of Europe as Zwerdling has shown, other 
nativists, like the self-conscious initiators of American literature discussed in chapter one, 
“looked toward the American Indian for evidence of national distinctiveness and proof of 
nationality.” Once again, as they had since the donning of feathers in the American 
Revolution, some white Americans “played Indian” to assert themselves as the original, 
 197 
 
genuine Americans. Walter Benn Michaels explains that “the rhetoric of racial 
extinction” espoused by alarmist nativists aligned with “the rhetoric of the vanishing 
American[;] [t]o think of the Nordics as a vanishing race was inevitably to identify them 
with the Indians” who are both genuine and gone, disbanded by modernity. And once 
again, as in the early days of the republic covered in chapter one, writers in this period 
called forth the vanishing Indian for essentially conservative, even reactionary, 
purposes.49   
 Mobilized as symbolic surrogates chosen instead of the immigrants who were 
numerically replacing native-born Americans, Indians serve as markers of patrician 
innocence, decline, and victimization, a tendency indicated by brief moments in the 
writings of Adams and James.50 As early as 1867 in his first major published work, 
Adams showed his interest in Native Americans with his revisionist history of the John 
Smith-Pocahontas encounter, in which he debunks Smith’s heroism while retaining the 
image of Pocahontas’s people as generous, wronged benefactors to the Jamestown 
settlers. In The Education, Adams occasionally identifies his class’s decline with Indian 
dispossession, as when he says, writing about himself the third person (like John Smith in 
his Generall Historie of Virginia), that after the influx of Jews and other foreigners, “he 
was no worse off than the Indians or the buffalo who had been ejected from their heritage 
by his own people” (202). When Adams’s wife Clover felt herself snubbed and her nation 
disrespected by her lofty British hosts, she reported that she had “to tomahawk” the 
offender. And as Henry James bemoans the decline of the “rights of contemplation” he 
holds so dear, he declares these “rights as reduced in the United States…as those of the 
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noble savage whom we have banished to his narrowing reservation”; when he finds 
himself on the steps of the Capitol he feels dispossessed of by the influx of “aliens,” a 
“trio of Indian braves” become a counterpart to his own dispossession.51 
 But the usefulness of such Indian identification was limited by the terms of the 
“vanishing Indian” trope discussed at length in chapter one and still in operation in the 
early twentieth century. The very same quality of defeated nobility that made Indians 
attractively available for identification also limited their utility as a response to immigrant 
encroachment; in short, if the Indians’ loss of land has reduced them to mere shells of 
their former grandeur, they can serve the symbolic function of victimhood, but not of 
rejuvenation. Because of their numbers—more and more visible in the North due to the 
Great Migration—and their unassailable Americanness, African Americans proved for 
some authors a more reliable alternative to the uncomfortable foreignness of the new 
immigrants and the worrisome decline of “native” Americans. Jacobson notes that in 
general, the adjustment of the racial hierarchy to include the allegedly inferior white 
racial groups did not trouble the existing relegation of blacks to the very bottom of the 
ladder, and certainly did not indicate that the Irish, Jews, or Italians were as ill-treated as 
African Americans.  Nevertheless, African Americans were viewed as essentially 
American, “completely assimilated” by their long residence in the nation and their 
supposed lack of connection to an African cultural past. Du Bois himself wrote that even 
though their rights were routinely denied and worse, blacks were “American by birth and 




 For Adams, raised with Boston aristocratic sensibilities that included abolitionism, 
the discomfiture caused by the new immigrants’ spur toward a realignment of whiteness 
also motivated a turn towards African Americans as literary subjects and even as 
surrogates. The insistent theme of doubleness that came to proliferate in The Education is 
one result of this turn. Andrew Heinze has shown that the cultural shift toward discourses 
of split and divided personalities coincided with an often vexed and heated national 
conversation about the future demographics of the American polity and “dramatically 
challenged older notions of a cohesive and unitary self at precisely the time that 
American society developed a new conception of the nation as susceptible to 
fragmentation along ethnic lines.”53 As a response, not only the immigrant and the Indian 
as in Trachtenberg’s analysis, but the immigrant and the African American became linked 
identities in the minds of writers who considered themselves white and not ethnic. For 
Howells, as we have seen, revulsion at the Irish immigrants occurs simultaneously with 
his protagonist’s marriage of a would-be tragic mulatta and acknowledgment of her and 
his own doubleness; in his Education of Henry Adams, Adams responds to nativist fear 
by rhetorically appropriating black identity in general and Du Bois’s notion of black 
double consciousness in particular. Confronted with the crisis in whiteness caused by the 
“swarms” of immigrants arriving in the U.S., Adams turns to Europe for his domicile and 
to African Americans for rhetorical self-identification. In the next section, we shall see 
that for Henry James, encounters with both the vanishing past and the clamorously 
foreign future lead to a ghostly doubleness that represents both a thwarted turn to African 
Americans for comfort and the reality of his own Irish, immigrant past.  
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In The Education, Adams finds the doubleness of the “new psychology” 
threatening, and threatening in explicitly racial terms (362). In a movement analogous to 
that of Du Bois from individual out into racial group, Adams frets first about his own 
psychological unity in Chapter Twenty-Nine and then about the future of his race in 
Chapter Thirty. Adams says in the 1892 chapter of The Education that his own life was 
“cut in halves,” perhaps one of the only oblique references in the narrative to the suicide 
of his wife Clover (266). As his marginalia in a copy of Principles of Psychology show, 
Adams was well aware of the psychologists’ vision of several coexisting minds, such as 
that described by William James.54 In The Education, he expresses dismay at the 
prevalence of the new psychology: “Dualism seemed to have become as common as 
binary stars. Alternating personalities turned up constantly, even among one’s friends” 
(362).55 Adams’s ironic humor simultaneously signals the banality of split personalities 
and cannot quite conceal his distress: it is not duality that concerns him here, but the 
chaos of multiplicity. Referring to William James’s notion of numerous coexisting selves 
with one dominant self holding the others at bay, Adams imagines the psyche as “a 
bicycle-rider, mechanically balancing himself by inhibiting all his inferior personalities, 
and sure to fall into the sub-conscious chaos below, if one of his inferior personalities got 
on top. The only absolute truth was the sub-conscious chaos below” (362). That these 
apparently individual, existential concerns have bearing on larger question of race and 
nation becomes immediately apparent, as Adams can see “no unity ahead—nothing but a 
dissolving mind,” which leads him to “fe[el] himself driven back on thought as one 
continuous Force, without Race, Sex, School, Country, or Church” (362–363). The 
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“dissolving mind” caused by competing consciousnesses and the threat of split 
personalities leads Adams to fear the dissolution of his race, a worry to which he will 
soon give more specific shape.  
In short, Adams may well be afraid that Du Bois’s interpretation of his own friend 
William James’s philosophies is right: the power structure of the nation is changing. As 
such, he moves directly from his chapter on the inevitability of multiplicity to a 
meditation on the future of the race, a common discussion in the U.S. in this nativist 
period. In “Vis Inertiae,” Adams frets about American women’s new propensity to opt 
out of childbearing (372). In a formulation typical of the time, albeit more subtle than 
some, Adams worries that an unnamed “immense force, doubling every few years, [is] 
working irresistibly to overcome” successful reproduction (373). A slightly later passage 
reveals the source of his concern: true Americans will be displaced by swarming 
immigrants, “these millions of Germans and Slavs, or whatever their race-names, who 
had overflowed these regions as though the Rhine and the Danube had turned their floods 
into the Ohio” (388). Such “floods” of immigrants have made “John Hay . . . as strange to 
the Mississippi River as though he had not been bred on its shores” (388); Adams fears 
that the new multiplicity will likewise render him a stranger in what he had considered 
his own land.56 Zwerdling identifies this “nativist fear of engulfment” as of a piece with 
the widespread “Anglo-Saxon panic” about, in Jacobson’s words, “the biological powers 
of immigrants to effect a kind of conquest by procreation.” In 1911 upon William 
James’s death, Adams wrote to Henry James that the three men “all began together, and 
our lives have made more or less of a unity, which is, as far as I can see, about the only 
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unity that American society in our time had to show”; as members of his inner circle 
declined, including the hundred or so people to whom he distributed his Education—a 
group “big enough to constitute a class….a ruling class”—Adams regarded the future 
with trepidation.57 
Adams’s nativist angst is particularly evident in his mentions of Jews. Although 
scholars have entirely overlooked the role of African Americans in The Education, they 
have been more alert to Adams’s evocations of Jews, which evince a “mixture of 
otherness and identification” and “Brahmin bitterness…alternately directed against the 
newcomers and against [himself].”58 There are some similarities between Adams’s 
occasional donning of African American and Jewish identity. In both, Adams ironizes 
minority claims of outsidership, perversely reclaiming them for himself in a self-
consciously absurd assertion of his own burden of mixed heritage. Adams’s repetition 
that he carries a biblical curse—doubly and contradictorily so, because he wears the 
marks of both Cain (16) and Abel (22)—calls to mind the “curse of Ham,” allegedly 
responsible for black inferiority and oppression, and makes of himself the chosen, 
wrongfully murdered Jewish son. Acknowledging that “Probably no child, born in the 
year, held better cards than he” (10), Adams makes of complaints such as Du Bois’s an 
ironic counterpoint: of course being born black is a curse, but Adams wishes to point out 
that the nineteenth and twentieth centuries are so retrograde that a child with his 
privileges, whom Henry James had referred to as being of “ancient Presidential race,” 
may as well be African American or Jewish.59 We can imagine an exaggeratedly self-
pitying Adams feeling that his opening chapter would suit one of the epigraphs Du Bois 
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attaches to his first chapter, an excerpt from the plaintive spiritual “Nobody Knows the 
Trouble I’ve Seen.”   
But while Adams’s comparisons of himself to oppressed African Americans and 
assertions of “tainted” racial lineage are indeed exaggerated and imply a certain dismissal 
of the claims of actual black activists like Du Bois, his analogies of himself to Jews 
evince a repulsion not found in his appropriation of black identity. Whereas Du Bois’s 
allusions to Jewish history imply an interracial solidarity of the oppressed, Adams’s 
express scorn for Jewish people, disgust at their ascent, and distress at his class’s 
simultaneous declension.60 The second paragraph of The Education begins thus: “Had he 
been born in Jerusalem under the shadow of the Temple and circumcised in the 
Synagogue by his uncle the high priest, under the name of Israel Cohen, he would 
scarcely have been more distinctly branded, and not much more heavily handicapped in 
the races of the coming century, in running for such stakes as the century was to offer” 
(9). The Massachusetts State House is converted here to the home of a disparaged and 
outmoded religion, and, with his reference to circumcision, Adams’s relation to his 
family is rendered violent and potentially emasculating.   
 In a later, more sneeringly anti-Semitic passage, Adams both identifies with Jews 
and views them as usurpers of his position as a true American: “His world was dead. Not 
a Polish Jew fresh from Warsaw or Cracow—not a furtive Yacoob or Ysaac still reeking 
of the Ghetto, snarling a weird Yiddish to the officers of the customs—but had a keener 
instinct, an intenser energy, and a freer hand than he—American of Americans, with 
Heaven knew how many Puritans and Patriots behind him” (202). Invoking those two 
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pillars of the foundational American myth discussed in chapter one, the “Puritans and 
Patriots” can avail Adams nothing in this new world, but perhaps an assumption of the 
mantle of the racially oppressed will enable Adams what Michael North calls in a 
different context “escape by means of racial cross-identification.”61 Adams’s escape 
serves also as an expiation of guilt; immediately following the Yacoob and Ysaac 
passage, Adams says of himself that “he was no worse off than the Indians or the buffalo 
who had been ejected from their heritage by his own people; but he vehemently insisted 
that he was not himself at fault. The defeat was not due to him” (202). Adams hereby 
rhetorically excuses his class’s decline as part and parcel of his apologist’s stance toward 
Native American destruction, returning us to the linkage of the “vanishing Indian” trope 
with the decline of the Revolutionary generation: now almost a century later, these two 
tropes still resonate with each other in tales of national formation. Neither “defeat” is 
Adams’s fault, and his ploy of turning from his own displacement by Jews to Native 
American displacement by white settlers would seem to exonerate his Jewish supplanters 
as well as himself. 
 If Adams was able as J. C. Levenson argues to “free himself from…ideological 
monism” enough to “assum[e] a genuine multiplicity rather than a presumptive unity in 
the world,” it was because his psychological encounter with immigrant others including 
Jews left him reaching for identification with, in some measure, the vanquished Native 
American other—which perhaps he had been doing since his early days of writing about 
Pocahontas—and, in larger part, the continuing and unassailable presence of African 
Americans as the truest exemplar of American exceptionalism.62 In a way, the structure of 
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playing Indian has instructed Adams in playing black; his “American Africanism,” in 
Morrison’s terms, springs from a flight to Natives spurred by nativism.  
 To ward off his nativist panic, Adams has rewritten his personal history to contain 
what he believes to be the inevitable end, and he realizes that this end cannot be 
contained within a neat binary. Recognizing that the old scientific and religious faiths, 
along with the ethnic composition of the United States, are “dissolving” into multiplicity, 
Adams rewrites the story of his youth to harness the cachet of otherness on his own 
terms. Du Bois had argued in Souls for the unique place of African Americans in the 
history, present, and future of the nation: he uses their double consciousness to stand for 
the racially mixed whole of the country and details in “The Sorrow Songs” the centrality 
of the “gifts” black Americans have brought (162). By the end of The Education, Adams 
has ostensibly accepted that his unified past is as outmoded as the thirteenth century he 
had described in Mont-Saint-Michel and Chartres (1904), a book whose subtitle he 
claims was “A Study of Thirteenth-Century Unity” (Education 5, 363). In its alleged 
sequel, The Education of Henry Adams: A Study of Twentieth-Century Multiplicity, 
Adams explains that unlike Augustine, he has had to “work back from unity to 
multiplicity” (5). He realizes that “[t]he child born in 1900 would, then, be born into a 
new world which would not be a unity but a multiple” (382), acknowledging in a sense 
that he and his generation have run their course.63 In a 1908 letter, he explains that his 
interest in multiplicity is not driven by an investigation into his own multifaceted nature, 
but rather into the quickening pace of multiplicity in society at large: “I was not thinking 
of myself at all in the Education…If it were only the Ego dissolved in Multiplicity, I 
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should let it dissolve in peace, but I was curious to state the problem as it regards our 
whole society. The Ego is a lay figure.”64 
Henry Adams’s quiet acquiescence and resignation at the end of The Education 
are, however, only partial. In writing of his life, Adams has reserved a piece of the new 
multiplicity; The Education, he thought, would help him to “fix a position for himself” 
(363), and he imagined it as “written for the youth of ten years hence.” By rewriting the 
terms of his own childhood in the language of double consciousness as if he were in the 
racial minority—passing for black, in a sense—Adams reinserts himself into the narrative 
of the nation while suggesting the inadequacies of binary racial systems. Implicitly, 
Adams agrees with Du Bois’s assertion of his place as an African American in the U.S. in 
Darkwater, “I am native, not foreign, bone of their thought and flesh of their language” 
(21). Even more tellingly, Adams would seem rhetorically to be following Washington’s 
advice in his Atlanta Exposition address that white Southerners ought not to “look to the 
incoming of those of foreign birth and strange tongue and habits” but rather should “‘Cast 
down your bucket where you are.’” Adams has cast his bucket down to scoop up the dark 
water of black identification, and this assumption of black identity constitutes a rejection 
of the “foreign,” an assertion of his own “native” status. Perhaps to compensate for his 
long residence in Europe and the reality of his own—albeit far removed—immigrant 
past, Adams turns to African Americans as both a true and nonthreatening exemplar of 
American selfhood.65  
 As he does so, Adams effectively guarantees himself a place in future readings of 
the formation of modernity. North has shown that later modernists, including Stein, Ezra 
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Pound, T. S. Eliot, and William Carlos Williams, were engaged in an analogous “racial 
masquerade” that resembled white minstrelsy: these writers assumed the role of racial 
other through their use of black dialect in order to invigorate their language. North argues 
that “linguistic mimicry and racial masquerade were not just shallow fads but strategies 
without which modernism could not have arisen.” Like these high modernists, Adams 
“becom[es] modern by acting black.” But Adams’s purposes and his materials are quite 
different: whereas Eliot and Pound referred to themselves by nicknames taken from the 
Brer Rabbit folktales, Adams counteracts Du Bois’s eloquent and accomplished use of 
standard English, containing it through a strategy of ironic cooptation that intervenes in 
and trivializes protests against white supremacy. Perhaps Du Boisian double 
consciousness was even more available to Adams because, in Zamir’s reading, it most 
aptly describes the intermediary position of the black middle class. Adams has rendered 
African American claims of marginalization, especially that caused by double 
consciousness, absurd by applying them to his conspicuously over-privileged self.66 
Adams will not allow himself to be written out of the American conversation 
about the meaning of race. The last chapter of The Education performs for Adams an act 
of self-exile: after he discovers that John Hay has died, Adams writes resignedly, “It was 
time to go” (419). This final chapter, he explained in a letter to William James, was the 
most “personal to [him]” and was “meant to bid goodbye with graceful and sympathetic 
courtesy.”  But before he goes, he recasts his own past as already having arrived at the 
future; according to Adams, he was already, himself, multiple, well before Du Bois made 
an international splash with the publication of The Souls of Black Folk. In his early 
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insistence that he was more attached to Quincy than Boston, to “diversity” rather than 
“unity,” he has attempted to process the changes of his time and to ensure his relevance 
(13). Adams repeatedly complains in his letters that “[n]o one ever cares” what he writes, 
no matter how revolutionary he thinks it is. Perhaps by assuming a racially marginalized 
position and maybe even mimicking Du Bois, Henry Adams hoped to obtain some of the 
younger author’s dramatic impact and success. Given the wild popularity of The 
Education when it was finally published, we may well conclude that he succeeded.67  
 
III. Henry James’s Ghostly Triple Consciousness  
 Adams’s friend Henry James experienced the shock of the sheer number and 
apparent sense of belonging of new immigrants when he returned in 1904 to visit the 
United States after his extended self-exile in Europe. In The American Scene (1907), 
James registers his reactions to the changed worlds he found in New York and Boston in 
particular, and in his short story “The Jolly Corner” (1908), these reactions find 
expression in the figure of a returned exile like himself discovering a ghost in the empty 
house in which he was born, an “alter ego” who represents the life the protagonist could 
have led had he remained in his birthplace and become a businessman rather than an 
aesthete.68 But in both texts, attempts to resolve the nativist fear inspired by changing 
urban demographics involve a turn towards African American subjects and a 
confrontation with double consciousness that reveals the tension between simple black-
white duality and what is for James a more troubling recognition of the white self as 
immigrant. In James’s case, this is doubly true: both because at root all white Americans 
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are immigrants and, more immediately, because his grandfather was Irish. James’s texts 
highlight both the utility and the limitations of double consciousness in thinking through 
relationships of self to other(s) and to the nation itself. 
 Reassessments of Henry James in the last two decades have followed Morrison’s 
call to examine the “American Africanism” of canonical texts that obscure their own 
investments in race. In following Warren’s assertion that “racial concerns shaped James’s 
aesthetic even when his texts were not specifically ‘about’ race,” scholars have focused 
on two main areas: James’ works as they reflect an interest in blackness and his response 
to white immigrants. With the notable exception of Warren, recent critics have come to a 
general consensus that James was neither as racist nor as nativist as he initially may 
seem, often arguing that his work actually indicates his respect for the place of both 
African Americans and immigrants in the nation he himself had left behind and an 
awareness of the invidiousness of racism.  And although these reassessments have often 
included discussion of The American Scene and “The Jolly Corner,” they have not yet 
read the relationship in these texts between James’s meditations on African Americans 
what he frequently calls “aliens.”69 James astutely experiences the newly empowered 
immigrants as a challenge to the class and racial hierarchies of the New York he knew, 
leading him to seek familiarity in what he imagines as the simpler black-white racial 
dynamic of the South. But the failure of that response—his own failure to find 
confirmation of dichotomous race relations in the South—allows for a reading of James’s 
text as coming face to face with the multiplicity of American race relations, as Spencer 
Brydon faces an “alter-ego” which is both the suppressed immigrant self and a “black 
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stranger.” Even James’s famous figure of a doubled psyche, then, indicates the 
insufficiency of double consciousness and suggests that its invocation can serve as an 
attempt to work through—or even to obscure—more complex transethnic dynamics. 
 In The American Scene, James’s discomfiture at the changed New York he 
encounters finds two primary outlets: the skyscrapers representative of the triumph of 
business over culture and the alien whom he finds to be in “possession” (427)—a word 
important for its double sense of supernatural invasion—of his former stomping grounds. 
These represent, in Zwerdling’s words in his discussion of Henry Adams, “two 
intruders—the plutocrat and the new immigrant, alike raw, energetic, fiercely ambitious, 
[and] temporarily indifferent to the public weal.”70 Ambivalent images of ghostliness 
dominate this section of the narrative, as James figures both the recent arrivals and the 
destroyed past as walking specters.  
 In his description of his trip to Ellis Island, James depicts both the immigrant and 
himself as essentially changed. As Trachtenberg puts it, James saw that immigration “was 
a cultural process undergone by ‘aliens’ and ‘natives’ alike, a dialogic exchange.”71 
Although clearly aware of the dehumanizing effects of the processing to which the 
immigrants are subject as they are “herded, divided, subdivided, sorted, sifted, searched, 
[and] fumigated” (426), James focuses more on the effects on the “native” visitor:  
[I]t shakes him—or I like at least to imagine it shakes him—to the depths 
of his being; I like to think of him, I positively have to think of him, as 
going about ever afterwards with a new look, for those who can see it, in 
his face, the outward sign of the new chill in his heart. So is stamped, for 
detection, the questionably privileged person who has had an apparition, 
seen a ghost in his supposedly safe old house. Let not the unwary, 




Slipping like Henry Adams into the third person as he frequently does, James through his 
characteristic qualifications figures the observer of the immigration process as 
irrevocably changed. The change for James, once he is able to articulate it, is in the 
forced recognition of the alien’s claim to the land where he himself was born. Far from 
rejecting the rights of the newcomers, James sees their “affirmed claim” as “not to be 
dodged” (427). For James, the immigrant’s status as American is a fait accompli; all that 
remains is to figure out how to respond to and write about it. 
 The troubling aspect of this new claim of the immigrant, of course, is what it 
means for the “native” American. James is prompted to ask what is now an oft-quoted 
question: “Who and what is an alien…in a country peopled from the first under the 
jealous eye of history?...Which is the American, by these scant measures?—which is not 
the alien, over a large part of the country at least, and where does one put a finger on the 
dividing line…?” (459). James’s oblique reference to American Indians, the original 
possessors of the land, will become explicit when he encounters “a trio of Indian braves” 
at the Capitol building in Washington (652). He recognizes the Indians’ “dispossession” 
(652) and bemoans the apparent erasure of the violence against them, the “printless 
pavements of the State” that obscure “the bloody footsteps of time” (653).72 As Native 
Americans remind James that he and other white Americans may be aliens, they also 
reflect the ambivalent ghostliness everywhere evident in The American Scene: just who is 
the ghost here? On one hand, James repeatedly figures ethnic newcomers as ghostly 
apparitions, as the lurking future inheritors haunting the present. But on the other, the 
comforting past James imagines also appears as a ghost, a defeated but lingering 
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presence, as when he describes the dead, formerly powerful white men in paintings on the 
walls of New York’s City Hall as “florid ghosts” (437), hears “the last faint echo of a 
felicity forever gone” during a visit to Washington Irving’s home at Sleepy Hollow (485), 
and listens for his own “ghostly footsteps” when he visits a former residence in Boston 
(543). But whether he and his associates have been reduced to ineffective shades of their 
former selves or the immigrants are “portentous” ghosts signaling his own decline, the 
result for James is dispossession (458). He remarks that this “sense of dispossession 
…haunted [him] so” that he wants to “beguil[e] or dup[e] it” (427), and he does so first 
by turning his attention to the physical manifestation of the new-style capitalism and then 
in his fiction by obscuring the alien ghost altogether. 
Immediately following his Ellis Island visit, James describes returning to his 
birthplace at Washington Place as “an escape…into the past” (428). Surely, he thinks, he 
can recover his sense of possession and belonging at the place of his literal nativity. But 
when he arrives, the other force of dispossession has beaten him to it: his first family 
home has been destroyed and replaced with a modern building, a fact that has “the 
effect…of having been amputated of half my history” (431).73 James searches for the 
blank, white page of the past, one that has not been “overscored” (429) and darkened by 
either the insistent belonging of the alien or the invasion of “these invidious presences” 
(434), the skyscrapers. James identifies with the little churches overwhelmed by 
neighboring high-rises, whom he personifies as speaking directly to him, protesting that 
the “wretched figure” they cut is not their fault (421). 
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 In “The Jolly Corner,” James will conflate these twinned forces—the immigrant 
and the triumph of business—into Spencer Brydon’s ghostly alter ego, the literalized 
figure of the self Brydon would have been had he stayed in New York and pursued a 
career in business instead of European aestheticism. Like James at Washington Square 
and Ellis Island, Spencer returns to his former home after decades of European adventure 
to find he has been dispossessed, and before the story ends, he has “had an apparition, 
seen a ghost in his supposedly safe old house.” It would seem that the germ for this story 
came from James’s own experience of regret in encountering New York; he writes while 
meditating on skyscrapers that he “star[ed] at them as at a world of immovably-closed 
doors behind which immense ‘material’ lurked, material for the artist, the painter of life, 
as we say, who shouldn’t have begun so early and so fatally to fall away from possible 
initiations. This sense [was] of a baffled curiosity, an intellectual adventure forever 
renounced” (422). Instead of regretting not being present to understand and comment on 
the ever-rising skyline, Spencer regrets not having been part of erecting it, or at least not 
being able to answer “the question of what he personally might have been” if he had 
followed this course (500).  
 The conflation of the alien and the triumph of business into the latter in “The Jolly 
Corner” means that there are no explicit mentions of swarming immigrants in the text; 
Spencer’s concerns lie elsewhere, and the character is not meant to stand in a one-to-one 
relationship with his author, who certainly was not haunted by regret that he didn’t 
become a capitalist. But we need not conclude with Kathleen Brogan that therefore this 
story is not “about” ethnicity or race in any meaningful way, that it is merely a tale “first 
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and foremost [about] the tortured mind of an individual” divorced from his cultural 
context, for the story’s text itself reveals in multiple ways the underpinning theme of 
ethnic and racial discomfort.74 As Spencer stalks his alter ego, he heads towards the back 
of the house, which he regards as the “very jungle of his prey” (507); it is here that the 
rooms and doors have “multiplied” (507), a word he uses in The American Scene to 
describe the population explosion of American Jews (464). The alter ego is in 
“possession” (516) and is “portentous” (512), both words associated in The American 
Scene with immigrants (427, 458). Throughout the story, the stark black and white 
marble squares of the first-floor landing of the house represent for Spencer a return to a 
comfortingly simpler childhood time, perhaps a time of clearer social and racial 
demarcations; they are “the marble squares of his childhood” (517), and the sight of them 
helps Spencer to find his “ease increased” (517). At the end of the story after his 
confrontation with the alter ego, Spencer awakes from his nightmarish experience to find 
himself cradled in Alice’s lap and “stretched on his old black-and-white slabs” (520).  
 Beyond these indications that we need to understand the alter ego to some extent 
as representative of the ghostly new American immigrant haunting the old guard, the 
overlooked character of Mrs. Muldoon provides an actual immigrant presence in the story 
and serves as a foil to the alter ego. When James returned to Washington Square to find 
his old home destroyed, one of the few markers of familiarity in the neighborhood was 
the building that housed a “dame’s small school” he attended in childhood; James reports 
that “the dame must have been Irish, by her name, and the Irish tradition, only intensified 
and coarsened, seemed still to possess the place” (AS 430). Obviously, this “dame” was 
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not one of the new influx of immigrants, perhaps arriving like the bulk of Irish 
immigrants after the famine in the Hungry Forties, but it is significant that it is the 
Irishness of her spirit that allows the dame still to “possess the place” James now feels so 
alienated from. Later, James would add to his characterization of this woman an 
emphasis on her skin color; she is a “stout red-faced lady,” and whether she is actually 
Irish or not matters little, James says, in “a New York age in which a little more or less of 
the colour was scarce notable in the general flush” apparently caused by this earlier wave 
of immigration, perhaps itself colored in James’s memory by the later, even more 
dramatic one.75  In “The Jolly Corner,” Mrs. Muldoon—who likewise “must [be] Irish, by 
her name” and who speaks in a working-class Irish accent—is the only person aside from 
Spencer who has a key to the family property, and she is repeatedly associated with the 
alter ego. It is she who first mentions the possibility that there might be a ghost in the 
home, expressing her unwillingness to come by after dark; just like a traditional theatrical 
foil, she is present only when the alter ego is not, as she visits during the day while he 
appears at night. Even when physically absent, Mrs. Muldoon has an abiding presence in 
the house in her leaning broomstick and the shutters she has closed. Just as she has 
helped to conjure the alter ego through her words, Mrs. Muldoon calls Spencer out of his 
trance at the end, as her voice “br[ings] him back…coming to him from quite near” 
(520). 
 Mrs. Muldoon’s presence in the story and her interrelation with the alter ego raise 
the question of James’s relationship to his own Irishness and the possibility that this 
ghostly other self is not only the pressing in of the new Americans or the representation 
 216 
 
of the unfulfilled life but may also signal acknowledgment of James’s American self as 
itself other, itself immigrant and doubled. Whereas Edward Everett Hale before James in 
“My Double and How He Undid Me” (1859) had featured a narrator who hires a literal, 
external Irishman named Dennis Shea to impersonate him, Spencer’s alter ego is a 
product, or even a figment, of his psyche and only Irish in the subtlest way. He is perhaps 
for James also as Trachtenberg suggests “a personal ghost of ethnic difference.” Despite 
his pretensions to English descent and identification with the English, James was “Irish 
on three sides” and “did not have a single drop of English blood.” James’s grandfather, 
William James, immigrated to the U.S. from Ireland shortly after the American 
Revolution; although a Presbyterian and from this earlier generation of immigrants, and 
therefore far removed from the Irish immigrants of the famine era, this William James 
was indisputably Irish and was also the source of the family’s wealth. Colm Tóibín 
collects Henry James’s disparaging remarks about the Irish and argues that he attempted 
to suppress and obscure his Irish background, suggesting that James’s Irishness was, like 
his homosexuality, something he ashamedly denied. The figure of James’s grandfather 
marries Irishness and business: despite Henry James, Sr.’s intellectual life of leisure and 
travel, his father—the novelist’s grandfather—was not only an immigrant but also an 
enterprising businessman who built the considerable family fortune from his dealings in 
real estate and salt extraction. Perhaps excepting his religious fervor, Henry’s paternal 
grandfather was in fact much more like Spencer’s alter ego than like Spencer (or James) 
himself. 76  
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  After his encounters in New York with “the ‘ethnic’ apparition” and in Boston 
with “the Irish yoke,” Henry James turned South for reassurance and comfort (AS 465, 
556). James hopes to escape from the twin forces of change that foster his sense of 
dispossession to a comforting world of racial hierarchy and continuity with the past. As 
much as he might have acknowledged the validity of newcomers’ claims to citizenship, 
James records in The American Scene a longing for what he imagines as the stable 
relations and the glorious, tragic past of the South; like Spencer Brydon he seeks a return 
to the “black-and-white squares” of a simpler era (“JC” 504). Like Adams, James 
attempts to turn from his nativist fear towards the comforting figure of the ultra-
American (and thus containable) African American. In this way, James joins Henry 
Adams in turning to an image of African Americans for a reaffirmation of his own 
belonging in the face of unsettling ethnic change. Again, James seeks out one kind of 
ghost only to find another. He longs to discover “the latent poetry of the South,” and in 
Richmond, Virginia, expects to walk the streets of a “tragic, ghost-haunted city” (657). A 
crucial component of this imagined and comforting South for James is the role of African 
Americans within it: he thinks longingly of “the old Southern tradition, the house alive 
with the scramble of young darkies for the honor of fetching and carrying” (702); he 
turns to the South and African Americans in particular for “fluency, succor, and 
animating excursions into otherness.”77 He may well know this image to be nothing more 
than fantasy, but he nevertheless longs for it and is intensely disappointed and dismayed 
to discover that the black servants he encounters do not attend quickly and efficiently to 
his desires (702).  
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 Such a turn to African American subjects was just what James’s brother William 
had in mind when he sent him a copy of The Souls of Black Folk, an event that allows us 
further to trace what I have called the “transethnic proximity” of the authors in this 
chapter. Having two days previously called Souls “a very remarkable literary 
production—as mournful as it is remarkable,” William sent his brother a copy with 
encouragement to return to the U.S.: “Drop your English ideas and take America and 
Americans as they take themselves, and you will certainly experience a rejuvenation.” 
American themes, William implies, will reinvigorate Henry’s spirit and his prose, and it 
seems from Henry’s trip home and his next major work that he came to agree. Perhaps 
William’s next paragraph can be read as directing Henry to some such reinvigorating 
subject matter: “I am sending you a decidedly moving book by a mulatto ex-student of 
mine. . . . Read Chapters VII to XI for local color, etc.”78  
 Henry may or may not have read the copy of The Souls of Black Folk his brother 
sent him, but he both refers to it in The American Scene and follows the spirit of his 
brother’s advice in looking to African Americans for reassurance. But he is disappointed 
on all fronts: just as the South overall and its black people fail to fulfill James’s 
expectations, he damns Du Bois’s book with faint praise. After characteristically 
decrying the “vacancy” of the South, James asks, “How can everything so have gone that 
the only ‘Southern’ book of any distinction published for many a year is The Souls of 
Black Folk, by that most accomplished of members of the negro race, Mr. W. E. B. Du 
Bois? Had the only focus of life then been Slavery?” (AS 697) Henry acknowledges Du 
Bois here in a way, but would not receive him socially when William James supplied Du 
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Bois with a letter of introduction to Henry in 1907. Du Bois attempted to visit Henry in 
London, but received instead a politely worded insistence that the novelist was outside 
the city and that the trip was too long to take, “practically a matter of nearly three 
hours[’]” ride “by any good morning train.”79 In the intellectual realm above the veil of 
race, Du Bois might “move arm in arm with Balzac and Dumas” and “sit with 
Shakespeare, who winces not,” but in the physical, social realm of the early nineteenth 
century, Henry James clearly did wince (Souls 74). 
It is an idea of African Americans that is potentially comforting and useful to 
James, not the reality of their physical presence. If in the Northeast James had 
encountered an ambivalent, doubled ghost of both the past and the specter of the present 
immigrant, in the South, James is disturbed by similar feelings in his confrontations with 
both the white and black worlds he finds there. Key words from his experience with the 
aliens in New York resurface as James contemplates a group of black men, 
“tatterdemalion darkies” whom he sees as “all portentous and in possession of [their] 
rights as [men]” and whose presence causes an unnamed question—probably the question 
of their humanity and desert of the rights they now technically enjoy—to “[rise] suddenly 
like some beast that had sprung from the jungle” (662).80 Unlike Adams, James feels no 
identification with these men, instead sympathizing with the Southern whites who find 
themselves subject to the “haunting consciousness” of “the intimate presence of the 
negro” (662).81 This intimacy is just what Du Bois himself would claim in Darkwater 
when he asserts that he is “native, not foreign,” and that he can “see the working of 
[white people’s] entrails”; perhaps it is also just what James sought to avoid by refusing 
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Du Bois’s visit to his home. What for Adams was a comforting opportunity for 
identification is for James a deeply unsettling realization that not only is whiteness not 
quite what it used to be, but neither is blackness. If James finds the African American 
presence hauntingly unnerving, the white South appears to him to have too effectively 
denied the bloody past of slavery; to James, slavery has deprived the whole region of 
culture, art, and history (659, 671). 
 When Spencer Brydon finally comes face to face with his alter ego, the “beast” he 
has been tracking (523), he absolutely rejects any continuity between himself and his 
double, finding that “the bared identity was too hideous as his” (519) and therefore 
insisting that he is a “black stranger” (524). Spencer inverts Howells’s Rhoda Aldgate’s 
reaction to her knowledge of her black ancestry as “a ghost” she “mustn’t be afraid of,” 
here turning his own ghostly self into a black one (60). Warren suggests that Spencer’s 
black alter ego continues a cultural association of blackness with aesthetic failure or 
vulgarity, especially in its evocation of the blackface minstrel shows popular in James’s 
time. Through Spencer, James both recognizes the place of African Americans and 
distances himself from the vulgarity he thinks this position represents.82 But if Spencer’s 
alter ego—the “black stranger” who appears, alien-like, as an “apparition…a ghost in his 
supposedly safe old house” (AS 427)—indicates high culture’s vexed acknowledgment of 
African Americans, he is a capacious enough symbol for other meanings as well: first, 
this “black stranger” recalls the African Americans James himself met in the South. He 
expects them to be familiar, reminders of a Southern past James turns to in order to 
escape what Spencer calls “the differences, the newnesses, the queernesses” of the “awful 
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modern crush” he finds in the urban Northeast (“JC” 491, 494). Not least among these, of 
course, is the presence of the immigrant “aliens.” But the African Americans he meets in 
The American Scene both disappoint and confuse James. Instead of eagerness to please, 
they exhibit disdain for him, putting his suitcase down in the mud, refusing to attend to 
his specific requests while eagerly granting ones that he has not made, and even shutting 
the door peremptorily in his face. James apparently cannot imagine that these actions 
reflect resistance or resentment on the part of the black people he encounters—he even 
reads the door-shutting as the protective shame of an “elderly mulatress” at the fallen 
grandeur of the South (685)—but they nevertheless surprise and flummox him: he can 
neither read nor control these subjects.83 
 Spencer’s alter ego contains multiple inklings about the nearness of the self to the 
other that are not merely about black-white dynamics. As he reflects the alienation James 
feels in the South as the result of shifted racial relations, he likewise recalls James’s 
discomfort at the presence of the immigrants more at home in “his” country than he 
himself is, as well as the possibility that he isn’t so far removed from them. Granted, 
Spencer eventually rejects the alter ego completely, calling him a “brute,” saying that 
“He’s none of me, even as I might have been,” and convincing Alice, who seems more 
willing both to see the continuities between them and to accept the alter ego “in his 
difference” (524), to agree in the final line of the story that the alter ego is not Spencer at 
all. In his anticipated future romance with Alice, Spencer will retreat into the pure past 
she represents; she is a person “whom nothing can have altered” in a world of 
discomfiting change (502). But Spencer’s creator acknowledges through this multivalent 
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ghost the potential similarities and at the very least the interdependence of his and these 
other, hauntingly parallel and racially different, selves. Perhaps the tale and Spencer’s 
rejection of the alter ego serve as James’s attempts to master the “art of beguiling or 
duping” the “sense of dispossession” he expresses in The American Scene (427); just as 
Spencer imagines himself “turn[ing] the tables” on the alter ego to become himself “an 
incalculable terror” (506), James recognizes and attempts to control the fear raised by the 
sight of both immigrants and African Americans in “possession” of rights in the nation of 
his birth that he himself has abandoned. But at the same time, even more than does 
Adams, he admits that he is not the master of multiplicity, acknowledging in The 
American Scene that he can neither understand nor contain in words the meaning of the 
new multitudes and calling this lack of knowledge a “luxury” (456). 
 An episode in James’s Notes of a Son and Brother (1914) throws into stark relief 
the relationship for James between his awareness of his Irish ancestry, his American 
identity, and African Americans. James tells of entreating his father as a child to repeat 
“his most personal, most remembering and picture-recovering ‘story,’” which is of a visit 
Henry Sr. made to his Irish relatives in 1837. James imagines his father as an American 
prince returning to the paupers of his homeland, “a friendly youth who could bring his 
modest Irish kin such a fairytale from over the sea,” and even “a gilded youth, a youth 
gilded an inch thick and shining to effulgence on the scene not otherwise brilliant.”84 But 
young James’s favorite part of the story, and a crucial component in his father’s 
American brilliance, is “‘Billy Taylor,’ the negro servant accompanying [Henry Sr.] from 
Albany,” who “altogether rule[d] from the point of view of effect” (213). In James’s 
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memory of his father’s telling of the tale, the black servant delighted the Irish and 
completed his father’s identity as an American success story: 
…[E]ven her measure dwindled, for our appetite, beside the almost epic 
shape of black Billy Taylor carrying off at every juncture alike the laurel 
and the bay. He singularly appealed, it was clear, to the Irish imagination, 
performing in a manner never to disappoint it; his young master…had 
been all cordially acclaimed, but not least, it appeared, because so 
histrionically attended: he had been the ringmaster, as it were, of the 
American circus, the small circus of two, but the other had been the 
inimitable clown. (216–217) 
 
James’s depiction invokes the racist image of a clowning, obsequious “darkey,” but more 
importantly here, that figure is the subject of young James’s eager desire—seen in his 
“appetite” for the story, which he describes as “insatiabl[e]” (217)—and the source of his 
father’s ascension above his Irish relatives. In this brief anecdote, it is the black Billy 
Taylor who allows Henry Sr., and by extension his son, to confront his Irishness by 
leaving it behind. Calling into service that old familiar word, James calls Billy Taylor an 
“apparition” (213); perhaps it was his own fantasy of his father’s black servant from an 
earlier time, a time when as he says “even in the North, young mastership hadn’t too long 
since lapsed, to have lost every grace of its tradition” (216), whom James hoped to 
encounter in the South when he turned thence.  
  
IV. Mary Antin and the Trap of Immigrant Double Consciousness 
 If the third-generation-American James with all his intellectual pedigree turned to 
double consciousness and beyond to confront the immigrant other as immigrant self, 
claiming a national identity as a newcomer was an even more pressing concern for 
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Russian Jewish immigrant Mary Antin. In one of his most anti-Semitic passages, Henry 
Adams wrote in an 1896 letter, “For the first time in history, the blood is vitiated. The 
Jew has got into the soul. I see him—or her—now everywhere, and wherever he—or 
she—goes, there must remain a taint in the blood forever.”85 In order to complete the 
transethnic triangle I am positing between white, immigrant, and African American 
identities at the turn of the century, we must turn to one of these Jews whom Adams 
feared had the potential to “vitiate” and “taint” the blood, who came to the U.S. “snarling 
a weird Yiddish.” Adams was right to add his qualifying “or her” and “or she” to his 
expression of racialist fear above: it is Mary Antin, a woman, who provides perhaps the 
most succinct and relevant example of a Jewish immigrant who came to claim through 
writing her place not only in Adams’s America, but among the ranks of the Boston 
aristocracy; indeed, Harvard professor Barrett Wendell complained that Antin “has 
developed an irritating habit of describing herself and her people as Americans, in 
distinction from such folks as Edith [Wendell’s wife] and me, who have been here for 
three hundred years.”86  
 In her works, Antin develops a vision of an American immigrant selfhood that 
passes through the double consciousness we now associate with immigrant identity; for 
Antin, double consciousness is an available, culturally legible mode to depict the 
immigrant experience, but ultimately one her works reveal as a trap to be evaded. Far 
from simply depicting a self torn by its allegiances to the Old and New Worlds in an 
internal war, Antin’s writings collectively consign doubleness to the past and fashion a 
unified, American self whose purposeful adherence to American values renders it more 
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legitimate than the inherited identity of a Henry Adams; for Antin, the unified self can 
contribute to an American pluralism that moves beyond duality and, like Du Bois’s 
notion of the merged self, retains traces of the ethnic, religious, and national identity of 
origin. Antin’s autobiography, The Promised Land (1912), tells of her life in Czarist 
Russia, her immigration to the United States, and her ascendency out of poverty. If for a 
time scholars criticized Antin’s jingoistic, assimilationist stance, as Molly Crumpton 
Winter explains, this view is no longer ascendant. More recently, scholars have focused 
on the ways the narrative complicates and even undermines its own apparent 
championing of assimilation at the expense of the author’s Jewish identity. Such 
reappraisals have suggested that Antin’s identity is hybrid rather than purely “American,” 
that her text exhibits Jewish linguistic and cultural markers, and that her response to 
assimilation requires historical contextualization to see its nuances.87  
 A similar reappraisal of Antin’s expressions of double consciousness is likewise 
called for. Too often, scholars have read the narrative as of a piece with other expressions 
of a divided immigrant—and indeed a more broadly American minority—self. Werner 
Sollors gives a succinct description of this mode of reading ethnic literature: “A sense of 
double consciousness pervades the literature and often finds expression in the 
simultaneous presence of general American and ethnic symbols.” But we should not 
confuse Antin’s reluctant doubleness with the more typical version explored, say, by 
Abraham Cahan in Yekl (1896), whose title character’s pairs of Old world/New world 
names and love interests indicate the difficulties of being both a Jewish immigrant and an 
American. True to his general understanding of ethnic literature, Sollors reads Antin’s 
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doubleness in terms of ethnic identity: for him, it indicates the divisions between her Old 
World/Jewish self and her New World/assimilated American self. Whereas Sollors makes 
a distinction between “ethnic themes” like double consciousness and more “modern 
themes” in ethnic literature, I would like to suggest that Antin’s double consciousness is 
not merely ethnic but is also certainly modern as well; further, in her attempts to consign 
doubleness to the past, Antin indicates a will to move beyond the dialectic of double 
consciousness by arriving at a new construction of immigrant identity. Antin’s “sense of 
doubleness” in The Promised Land is far from “pervasive”; rather, it is a feature of the 
early pages—both of her introduction and of her early life in Polotsk—that is pointedly 
suppressed and at least superficially resolved in the remainder of the text. In The 
Promised Land, Antin presents multiple forms of doubleness that push us to look beyond 
the immigrant identity divided by Old and New Worlds. She outlines dualities in every 
world she enters, including most pointedly her Russian childhood’s dichotomies of 
gender and religious difference. In the U.S., she notes the disjunction of classes, but seeks 
to contain and even deny this form of doubleness in an attempt to create a unified, 
American self; her text nevertheless registers the efforts of such containment, which it 
shows to be partial. Double consciousness for Antin is not merely insufficient, but has the 
potential to derail her project.88 
 Antin certainly begins her autobiography in terms we have come to expect as 
expressive of a kind of immigrant double consciousness, claiming that her American life 
is “a second birth” being lived by a “second self” and opening in these apparently 
dichotomous terms (1):  
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I was born, I have lived, and I have been made over. Is it not time to write 
my life story? I am just as much out of the way as if I were dead, for I am 
absolutely other than the person whose story I have to tell. Physical 
continuity with my earlier self is no disadvantage. I could speak in the 
third person and not feel that I was masquerading. (1) 
 
But unlike Henry Adams, Antin does not write in the third person, undermining the 
dichotomies she appears to establish here in the early pages: instead, she uses an insistent 
first person in an attempt to overlay unity on the fragmentation she reports at the opening 
because, as she says there, sounding like Du Bois, “it is painful to be consciously of two 
worlds” (3). Like Adams, Antin claims to be a time traveler, a throwback who “began life 
in the Middle Ages” but who somehow has found herself in the twentieth century (3). 
Despite this apparent delineation between the Old World of Europe and the New of the 
United States, Antin promptly complicates matters by immediately creating ambiguity 
about just when her “second self” was born. Antin turns to discussion of her parents, 
saying that “I emerged” through making her own “discriminations,” choosing her own 
books and friends (1); the national distinction drops out, as it does when Antin describes 
her “double voyage of discovery,” her simultaneously inward and outward journeys (3). 
After the introduction, Antin continues to challenge her own posited dichotomy 
between Russia and the United States when she presents her childhood life in the former 
as itself pervaded by doubleness. Antin’s rhetoric insists that her life in Russia was beset 
by a double consciousness similar to Du Bois and Adams’s. She reports at the outset of 
her description of her childhood that “the world was divided into two parts,” her home 
city of Polotzk within the Pale of Settlement, located in what is now Belarus, and Russia 
beyond (5). A litany of doubleness follows: she becomes conscious of the double 
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standards applied to Jews and Gentiles and girls and boys; she writes of the duplicity with 
which she learned to conceal her hatred of the Czar with patriotic display; she calls the 
different ways her family treated fellow Jews and Gentiles in business a “dual 
conscience” (23, 120); she describes her “grandfather’s house [as] divided against itself” 
by her father’s decision to give up religious study (53); and in an Emersonian key she 
even describes her religious doubts as making her “[live] in two worlds, a real world and 
a make-believe world” (106). Like Du Bois who presents the African American side of 
the veil as itself doubled (or quartered) by double consciousness, Antin describes her 
Jewish community as both divided and barricaded, a “wall within the wall” erected by 
their “religious integrity,” which the child Antin will learn to question (26). Clearly, 
Antin’s transnational context suggests that American immigrants’ feelings of self-
division are hardly unique.89  
The rigid duality created by anti-Semitism and the political and geographic 
boundaries of the Pale of Settlement serve as a counterpoint to the more fluid class 
relations Antin encounters in the United States. As a child, she believes there is a clear 
boundary between her hometown of Polotzk and the nearby city of Vitebsk, so she is 
surprised to find the same river runs through both:  
Now the Dvina is in Polotzk. All my life I had seen the Dvina. How, then, 
could the Dvina be in Vitebsk?...It was very curious that the Dvina should 
remain the same, while Polotzk changed into Vitebsk! The mystery of this 
transmutation led to much fruitful thinking. The boundary between 
Polotzk and the rest of the world was not, as I had supposed, a physical 
barrier, like the fence which divided our garden from the street. (6)  
 
Like Antin herself, the river has defied arbitrary political boundaries, remaining the same 
as it moves from place to place. But even as Antin’s meditations undermine the power of 
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barriers to divide cities from each other or her consciousness from itself, Antin discovers 
that the division between the Pale of Settlement and Russia, erected of course by Czarist 
anti-Semitism, is not so easily surmounted. 
It is only in the U.S., Antin wants to show, that she becomes whole, and it 
happens in two stages: first a solitary Transcendentalist moment of communion with 
nature at what is now Boston’s Revere Beach and then her initiation to natural history, 
which in fact corresponded to her introduction to her future husband and Boston society. 
Antin has glimpsed the potential of Transcendental union with the earth while still in the 
Pale, where “for a moment I had my little hand on the Great Pulse, but my fingers 
slipped, empty” (71). If in the Pale her fingers could not quite grasp the connection to the 
world she seeks, in “the Promised Land,” she attains oneness: “I lay stretched out in the 
sun, my eyes level with the sea, till I seemed to be absorbed bodily by the very materials 
of the world around me; till I could not feel my hand as separate from the warm sand in 
which it was buried” (151). This moment of literal union with American soil foreshadows 
her later absorption into Boston society, facilitated not coincidentally by a man she calls 
“Mr. Emerson”—probably modeled on her husband, naturalist Amadeus Grabau—a 
lecturer at the Natural History Club she joins. Antin presents her introduction to natural 
history as a more significant rebirth than the one she experienced upon immigrating: 
“Vastly as my mind had stretched to embrace the idea of a great country, when I 
exchanged Polotzk for America, it was no such enlargement as I now experienced, when 
in place of the measurable earth…I was given the illimitable universe to contemplate” 
(258). Contrary to readers’ expectations that the title will refer to the Jewish author’s 
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immigration to the welcoming United States where all things are possible, here Antin 
refers to “the promised land of evolution” (262). Just as Adams and Du Bois had each 
assigned meaning to Emerson’s philosophies in their internal doubleness and broader 
worldview, Antin here embraces him as her introduction to the world of nature, which 
sparks rebirth and greater internal unity.90 In her final chapter, with her assimilation and 
ascension apparently complete, Antin waxes Thoreauvian when she insists that her 
“favorite abode is a tent in the wilderness” (282).  
And yet, there is some authorial sleight of hand in these moments that emphasize 
as the most significant of her immigration Antin’s initiation into natural history at the 
expense of highlighting her introduction to Boston society and assimilation into 
American culture. Far from merely securing her cosmic wisdom, Antin’s association with 
Hale house and with Unitarian minister Edward Everett Hale himself proved a crucial 
material element of the young immigrant’s entrée into Boston society. The Hales were a 
longstanding, highly respected family, and Antin reports in an 1899 letter about meeting 
Edward Everett Hale, “[I]t has made me happier than ever . . . to know a ‘real, live 
author’ makes me feel so much nearer heaven.” In fact, we have encountered Hale’s 
uncle, Senator Edward Everett (later Secretary of State) in chapter one as a statesman 
whose oratory may have influenced William Apess; his great-uncle on his father’s side, 
Nathan Hale, was a well-known Revolutionary soldier and hero, and both of these 
forebears were known to frequent Samuel Drake’s bookstore. Hale himself was chaplain 
to the United States Senate from 1903 until his death in 1909, and he counted amongst 
his friends and acquaintances literary giants like Henry Wadsworth Longfellow, James 
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Russell Lowell, and William Dean Howells, and multiple presidents including John 
Quincy Adams, Theodore Roosevelt, and William Howard Taft; he also eulogized and 
wrote a biography of his friend Emerson.91  
Hale provided an avenue for Mary Antin from the stifling poverty of the Boston 
slums to the rarified air of prominent Boston social, political, and literary circles. He 
introduced and later performed the marriage ceremony between Antin and Grabau, a 
Lutheran of German descent; Antin mentions Grabau only obliquely in The Promised 
Land, but her marriage to him at nineteen “lifted her out of an oppressive home life of 
poverty and, in time, provided the support for her to write the successful autobiography.” 
Her friendship with Hale put her only a step away from Henry Adams himself, although 
it doesn’t seem the two ever met. Letters between Hale and Adams attest to their 
acquaintance, and Adams treats Hale, sixteen years older, with modesty and respect, even 
though in his letters with Elizabeth Cameron, Adams refers to him almost without 
exception as “Old Edward Everett Hale” and suggests to John Hay that Hale is too old for 
induction into the American Academy of Arts and Letters.92 Antin and Hale remained in 
touch after she left Boston; in fact, his final diary entry before his death records a visit 
from Antin that apparently raised his spirits.93 Notably, Hale’s story “My Double and 
How He Undid Me” features a minister narrator who responds to the Emersonain 
doubleness of life—the social expectations that keep one rooted in the world as opposed 
to one’s interior life and personal goals—by hiring a literal double, an Irishman who 
bears resemblance to him, to attend social functions. In the end, the double’s “Irish fury” 
scandalizes the town, but the story’s title is ironic: the minister has been “undone” in the 
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eyes of society, but his social exile facilitates a more genuine life on the frontier with his 
family.94  
If Antin’s teenage connection with Hale was impressive, her friendly 
acquaintanceship with Theodore Roosevelt in later years as she stumped for the 
Progressive party was even more striking, displaying Antin’s ascendance out of obscurity 
and into realms traveled by Adams and his patrician ilk. Roosevelt initiated their 
relationship after reading one of Antin’s essays, eventually introduced her to his 
daughter’s mother-in-law, and requested that she supply him with a photograph of herself 
for inclusion in his autobiography, writing in a letter, “my dear Mrs. Grabau, you are an 
American in whom I so deeply believe that I should be sorry if I could not include your 
photograph.” When Roosevelt received a specially bound copy of The Promised Land, he 
wrote, “now it will occupy, as long as I live, one of the most honored places in my 
library.”95 
In order to occupy a platform from which to attract the former president’s 
recognition, however, Antin had a significant amount of help from multiple benefactors 
and mentors, which she repeatedly acknowledges in her early letters and refers to as her 
“many encouragements . . . encouragements quite sufficient to overtop the trials of 
adversity.” Despite these acknowledgments, The Promised Land downplays both Hale’s 
and her husband’s role in her life, and Antin completely effaces the role of Jewish 
benefactors in her ascent. Through the Hebrew Immigrant Aid Society and Hattie Hecht, 
Antin was introduced to the Jewish-British author Israel Zangwill, most known for his 
play The Melting Pot (1909). It was Zangwill who helped Antin publish her first book, 
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From Plotzk to Boston (1899). The philanthropic Hecht family, located in Boston and 
therefore at easier reach than Zangwill, mentored Antin and shepherded her through 
society. So even while the surface of Antin’s prose expresses her rebirth in terms of 
spiritual unification with the wider universe itself, the biographical significance of her 
encounter with “Mr. Emerson” reminds us that in order for these very revelations to have 
seen the light of published day, their author needed the help of Jewish, Christian, and 
secular society friends.96  
As these biographical realities would seem to undermine Antin’s attempts to 
obscure doubleness, so does her use of pronouns, calling into question her claims to the 
representativeness of her class ascension. Frequently, Antin places two “I”’s together, 
almost always to highlight her distinction from her less fortunate but more diligent sister 
Fetchke, later called Frieda: “My sister was fond of housework, but I—I was fond of 
idleness” (87); Fetchke takes care of the younger children and does the grueling 
housework of an adult woman, “And I? I usually had a cold…or something to disable me 
from housework (115); Fetchke succeeds in her apprenticeship to a dressmaker, “But I—I 
had to be taken away from the milliner’s after a couple of months” (119). These doubled 
“I”s not only serve to emphasize Mary’s distinction but also remind us that she could 
easily have been like that other “I,” her sister whose needs and cultivation were regularly 
sacrificed for Mary’s.97 Fetchke serves the narrative purpose of putting the lie to Antin’s 
blithe assertions that advancement is available to all and put in context the tension in the 
text between Antin’s assertions of uniqueness and representativeness. Sounding oddly 
like Henry Adams asserting the inevitability of his becoming President, Antin insists that 
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her acquaintance with a senator is only a “natural” outcropping of being a citizen (267) 
and that meeting Hale “was as inevitable as that I should be a year older every 
twelvemonth” (269), but the Jewish grocer who chastises his daughter with Mary’s 
success knows that not every immigrant child can or will make it out of the slums. 
Antin’s letters repeatedly reveal her awareness of her own privilege, concern for her 
family’s lack of the same, and the desire to share the wealth of the sponsorship she has 
enjoyed.98  
At times, the young Mary’s collapsing of symbol and individual, of third and first 
person, gets her into trouble, as when she commits a terrible gaffe at her high school 
graduation. After a member of the school board has spoken of her anonymously, praising 
her “as a paragon,” “an illustration of what the American system of free education and 
the European immigrant could make of each other,” Antin destroys the representative 
obscurity of his third-person references by standing to acknowledge his praise of her as 
an individual (221). Here, Antin both shows that her own insistence on unity rather than 
doubleness is flawed and critiques the mythology of the American Dream that values 
symbols and exceptions rather than real individuals. 
A nagging sense of the split affiliations of the immigrant likewise reappears near 
the end of the narrative, but Antin pointedly denies it full expression. As she begins to 
enter the literary society of Boston, Antin still lives on the impoverished, ethnically and 
racially mixed Dover Street. Despite her assurances that her “journal of those days is full 
of comments on the contrasts of life” (282), meaning the stark juxtapositions of the lives 
of the haves and have-nots, she does not share these comments with us. Much like her 
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opening assertion that she could write in the third person if she chose, here Antin tells us, 
“[I] wrote touching poems, in which I figured as the heroine of two worlds. I might quote 
from my journals and poems, and build up the picture of that double life” (282). And yet, 
except for a few details, she does not “build up” that picture, instead insisting that she 
“should hardly be believed if [she] told how simply…Dover Street merged into the Back 
Bay” (283), crediting the Hale House and the Natural History Club, and figuring her own 
ascension in the language of evolution as metonymic of that of the species itself. 
Doubleness, in this case not of ethnic identity but of class, vanishes in the service of 
Antin’s final declaration, one we can imagine would turn the stomach of a nativist: “I am 
the youngest of America’s children, and into my hands is given all her priceless heritage, 
to the last white star espied through the telescope, to the last great thought of the 
philosopher. Mine is the whole majestic past, and mine is the shining future” (286).99  
 In her next and last major work, They Who Knock at Our Gates: A Complete 
Gospel of Immigration (1914), all trace of double consciousness has been completely 
effaced, as Antin asserts the immigrant as the true American and the nation itself as a 
union enhanced by its multiplicity: her attempts to banish doubleness in The Promised 
Land have led her toward a worldview of unified, distinct individuals with different 
ethnic pasts that contribute to American diversity. The strife of individual crises of 
identity caused by double consciousness recede into the past of the Old World. 
Reminiscent of Du Bois’s exploration of African Americans being a “problem,” Antin 
asserts that the real immigrant problem is not with the immigrants but with the Americans 
who have changed their mindset about what has always been “a familiar phenomenon of 
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American life.”100 In order to claim for immigrants the title of real and pure Americans, 
Antin reaches for the two nodes of colonial history discussed in chapter one: the Pilgrim 
settlement and the Revolution. If in the early national period these became the defining 
moments of American history, despite William Apess’s circumspection, Antin here 
appropriates them wholeheartedly for the recent immigrants. As Sollors points out, Antin 
accuses native Americans of having “lost the sense of Pilgrim and Revolutionary 
beginnings,” positing a citizenship not dependent on the flimsiness of blood descent but 
on adherence to the values of the Declaration of Independence. Those who believe in it 
are “the true Americans—the spiritual heirs of the founders of our Republic” (7). Du Bois 
had made a similar claim for African Americans in The Souls of Black Folk, that “there 
are to-day no truer exponents of the pure human spirit of the Declaration of Independence 
than the American Negroes” (16). 
 In asserting her own and other immigrants’ right to the title of true American, 
Antin defines herself over and against both American Indians and African Americans. In 
The Promised Land, she reads the temporary incarceration of a neighborhood bully, “a 
great, hulky colored boy” as a grand expression of the equal rights guaranteed by the 
Constitution (260); in They Who Knock, she implies that if the Civil War was fought for 
black equality, surely white immigrants ought to be included in the “brotherhood of men 
of different races” (10). Antin employs also the two most common, opposed images of 
Native Americans—unfairly robbed victims and savages hostile to white settlers—to 
present immigrants favorably in comparison to American-born whites. On the one hand, 
she holds against white settlers their conquest of Indians, making the stealing of land as 
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shameful as merely inheriting it: “Think of having it shown that [the man with a 
pedigree] owes the ancestral farmhouse to the deathbed favoritism of some grouchy 
uncle! Or, worse still, think of tracing the family title to some canny deal with a band of 
unsophisticated Indians! …If it comes to calling names, usurper is an uglier name than 
alien” (21). On the other hand, however, Antin makes use of the captivity tradition’s 
demonization of Indians by presenting the immigrant as a Pilgrim settler braving the 
savage natives, now white men. She says that if “the modern immigrant[’s]…landing is 
not threatened by savages in ambush, he has to run the gauntlet of exacting laws…No 
less cruel than Indian chiefs to their white captives is the greedy industrial boss to the 
laborer” (58). Sealing her association of immigrants with the Pilgrims, she writes, “the 
ghost of the Mayflower pilots every immigrant ship, and Ellis Island is another name for 
Plymouth Rock” (98). 
 But perhaps the most important rhetorical move Antin makes in They Who Knock 
at Our Gates is that she speaks not as an immigrant, but as an American. Returning to 
pronoun use, we see that her title claims the gates to the nation as “ours,” and the three 
questions about immigration she uses to frame her polemic are put in terms of “we,” 
“our,” and “us” (ix). It is many pages before an unsuspecting reader would know that 
Antin is one of the Jewish people to whom she consistently refers as “they.”101 But this 
assumption of an American voice is not a denial of her ethnic identity; rather, it indicates 
that “we” Americans are already Jewish or immigrant in a sense. It is not a question of 
whether to allow these others to become American because they already are, as “race-
blending has been going on here from the beginning of our history” (119–120). Just as 
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Charles Chesnutt had tauntingly suggested in his essay “The Future American” (1900) 
that so-called “white” Americans were already inextricably and indistinguishably 
intermixed with African Americans, Antin’s “we” implies that Americans are already 
varied and multiple. Whereas in The Promised Land she had put her reader in the shoes 
of a despised Jewish child with a startling shift into the second person (17–18), here the 
first-person plural includes both herself and a native-born reader. In this way, she strides 
past doubleness towards a vision of personal unity that can contribute to the pluralism of 
the nation at large, just the reverse of Adams’s strategy of claiming his own past as 
multiple to be in step with the changing world. 
 It is true, as Sollors points out, that after the restrictive policies of the Immigration 
Act of 1924, Antin apparently soured on the patriotic fervor of what she contemptuously 
called “The Knockers.” In an oft-quoted letter, she wrote to her publisher’s publicity 
agent that he had better “do a nice obituary” of her than promote her work as a living 
artist, and with bitter irony, she furnishes him some language, trashing “the patriotic 
hash” of The Promised Land and calling “The Knockers” a “unique document in defense 
of Americanism at any cost…repented of by the author.” And yet, her final published 
piece, “House of the One Father” (1941), finds her espousing a similar sort of pluralism 
to that found in They Who Knock and returning to a vision of doubleness as confined to 
the Old World . In this narrative essay, Antin depicts the discomfiture of two Jewish 
community representatives with her donation to a Catholic chapel. She refuses to choose 
between the two groups, insisting that “all men have one Father, and that’s the beginning 
of Americanism—of democracy.” Now in a religious key and reacting to “the Hitlerian 
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object-lesson on the fruits of intolerance,” Antin claims to have “appropriated the blessed 
St. Francis of the Catholics, the saintly John Woolman of the Quakers, the inexhaustible 
Ramakrishna of the Hindus.” Still describing the Old World as tragically divided, Antin 
tells of her fear upon visiting a Catholic church in Prague, but in the U.S. where she 
addresses a crowd in a church, “there were no dividing walls left standing.”102 
Mary Antin’s pluralism was not one that advocated for each group’s distinct 
contribution and retention of their own traditions, as did that of both her friends Horace 
Kallen and Randolph Bourne, but rather one that envisioned a form of individual and 
national unity comprising and containing multiplicity. As such, she came to see the 
necessarily-multiple immigrant as essentially American, a position no doubt threatening 
to nativists and yet in line with Adams and James’s acknowledgments of the coming 
multiplicity. Antin had made her way into the former’s aristocratic milieu. Just as Adams 
feared and acknowledged, Jewish immigrants like Antin were successfully staking their 
claim to the nation; just as he suspected, Antin claimed in They Who Knock that while the 
“history of the average immigrant family of the ‘new’ period is represented by an 
ascending curve[,] [t]he descending curves are furnished by degenerate families of what 
was once prime American stock” (62).  
 In processing their encounters with race, ethnicity, class, transnational realities, 
and modernity itself, all of these writers—Adams, James, Du Bois, and Antin—found it 
necessary to construct a doubled self. For Du Bois and Antin, their movement across 
class and racial boundaries lent itself to notions of doubleness; for Adams and James, 
doubleness became both a mode of expressing their own alienation in the changing times 
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and a strategy in and of itself, a tool that allowed them a place in the new world both 
signaled and amply imagined by Du Bois and Antin. As such, double consciousness 
becomes not merely the property of either the famously declining white aristocracy nor of 
minorities working to become wholly recognized members of the polity; it is rather a 
transethnic creation, brought into being and used by multiple hands. But the work of 
these authors should also caution us against accepting double consciousness as the last 
word in such turn-of-the-century meditations on self, race, and nation; we certainly 
should not adopt it as a methodological imperative in our scholarship. Rather, the 
limitations, inadequacies, and dangers of duality exposed by each of these authors—
albeit often in strikingly dissimilar ways—indicate that dichotomy, and even dialectic, 
were never sufficient means to encapsulate the dynamic instability of American racial 
and ethnic relations. As the new century began and authors struggled to make sense of 
shifting hierarchies and altered demographics, their work indicates a need to pass through 
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Wesleyan Univ. Press, 1982), 71; J. Hector St. John de Crèvecoeur, Letters from an American Farmer 
(1782; reprint, New York: Penguin, 1981), 123. Dippie’s is the most notable account of the vanishing 
Indian. The many other discussions of Indians in white imagination, literature, and policy, are also relevant, 
and often include references to this trope, including Louise K. Barnett, The Ignoble Savage: American 
Literary Racism, 1790–1890 (Westport, CT: Greenwood Press, 1975); Robert F. Berkhofer, Jr., The White 
Man’s Indian: Images of the American Indian from Columbus to the Present (New York: Knopf, 1978); 
Joshua David Bellin, The Demon of the Continent: Indians and the Shaping of American Literature 
(Philadelphia: Univ. of Pennsylvania Press, 2001); Richard Drinnon, Facing West: The Metaphysics of 
Indian-Hating and Empire-Building (Minneapolis: Univ. of Minnesota Press, 1980); and Lucy Maddox, 
Removals: Nineteenth-Century American Literature and the Politics of Indian Affairs (New York:  
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3 Daniel Webster, “Adams and Jefferson,” in The Great Speeches and Orations of Daniel Webster (1879; 
reprint, Littleton, CO: Rothman, 1993), 176; see also Webster, “The Bunker Hill Monument: An Address 
Delivered at the Laying of the Corner-Stone of the Bunker Hill Monument,” in Great Speeches, 135. The 
efforts to remember the Revolution have been studied, but not in conjunction with the vanishing Indian 
trope. See, for example, Sacvan Bercovitch on the uses of the jeremiad to enshrine Revolutionary heroes 
and also to contain rebellious impulses, The American Jeremiad (Madison: Univ. of Wisconsin Press, 
1978), 118–175, as well as Andrew Burstein on the eulogizing of the founders, “Immortalizing the 
Founding Fathers: The Excesses of Public Eulogy,” in Mortal Remains: Death in Early America, ed. Nancy 
Isenberg and Burstein (Philadelphia: Univ. of Pennsylvania Press, 2003), 91–107. In his treatment of such 
eulogies, Burstein says they created “a metaphorical foundation for a house that would withstand internal 
conflict” by “enshrin[ing] [as] a national value, a harmony that transcended everyday partisanship.” 
“Immortalizing the Founding Fathers,” 91. For a now-classic account of the conservative aspects of 
Revolutionary rhetoric in the nineteenth century, see Jay Fliegelman, Prodigals and Pilgrims: The 
American Revolution against Patriarchal Authority, 1750–1800 (Cambridge: Cambridge Univ. Press, 
1982), 227–267.  
4 Philip Deloria, Playing Indian (New Haven: Yale Univ. Press, 1998), 66–68; Cheryl Walker, Indian 
Nation: Native American Literature and Nineteenth-Century Nationalisms (Durham: Duke Univ. Press, 
1997), 177; Sollors, Beyond Ethnicity, 112. An impressive bulk and range of Apess criticism has emerged 
since the publication of Barry O’Connell’s edition of his full works in 1992. Most relevant to my approach 
here are Walker, Indian Nation, which reads Apess as a contributor to imagining not only Natives’ place 
within the nation but reimagining it in Indian terms; Maureen Konkle, Writing Indian Nations: Native 
Intellectuals and the Politics of Historiography, 1827–1863 (Chapel Hill: Univ. of Chapel Hill Press, 
2004), a careful historicizing of Apess that includes important archival work on his relationship with 
Samuel Drake; and Laura L. Mielke, Moving Encounters: Sympathy and the Indian Question in Antebellum 
Literature (Amherst: Univ. of Massachusetts Press, 2008), which treats Apess’s complex engagement with 
the discourse of sympathy in A Son of the Forest.  
5 William Apess, Eulogy on King Philip, in On Our Own Ground: The Complete Writings of William 
Apess, A Pequot, ed. Barry O’Connell (Amherst: Univ. of Massachusetts Press, 1992), 310. O’Connell’s is 
the only edition of Apess’s complete works, and I will use it for all quotations from Apess; future 
references will be given parenthetically in the text. 
6 Giles, Global Remapping of American Literature, 21; Arac, Emergence of American Literary Narrative, 
3. 
7 The notable exception here is Konkle, Writing Indian Nations. In the written version of the Eulogy, Apess 
cites Drake once, when he says that “the white man acknowledges upon the first pages of the history of his 
country” that seventeenth-century colonists enslaved Indians; in parentheses, he refers the reader to 
“Drake’s History of the Indians, 7” (279).  Although the book was published in 1832 and 1833, these first 
two editions do not contain “History of the Indians” as part of the title; I am therefore fairly certain that 
Apess used the 1834, 1835, or 1836 edition, each of which has the subtitle “Biography and History of the 
Indians” and contains in the early pages of Book 2 (5–8) an account of the enslavement to which Apess 
refers.  
8 Samuel G. Drake, The Book of the Indians of North America: Biography and History of the Indians of 
North America, 3rd ed. (Boston: Perkins, 56 Cornhill, and Hilliard, Gray & Co., 1834), v. All quotations are 
from this 1834 edition unless otherwise noted; future references will be given parenthetically in the text. 
This 540-page work is divided into five books with independent pagination, so I provide book numbers as 
well as page numbers. 
9Apess’s pages 279–285 rely on Drake’s Book 2, chapters 2 and 3, and pages 290–304 draw from Drake’s 
Book 3, chapters 1 through 3; other borrowings from various moments in Drake’s work are scattered 
throughout the Eulogy.  
10 The entries for all of Apess’s work in the Catalogue of the Private Library of Samuel Drake, A. M. 
(Boston: Alfred Mudge & Son, 1876), 25, 267; Samuel Adams Drake, “Samuel Gardner Drake: His Life-
Work and His Library,” in Catalogue of the Private Library, iv. Konkle relates what we know of Apess’s 
library upon his death in Writing Indian Nations, 153. See Konkle also for her discussion of Drake and 
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Apess more generally, including the details regarding Drake’s scrapbooks, 100–102 and 148–152. Konkle 
hypothesizes that there was an acrimonious relationship between the two men, especially because Drake’s 
copy of Indian Nullification attributes it to someone else.  
11 Philip Gould, Covenant and Republic: Historical Romance and the Politics of Puritanism (Cambridge: 
Cambridge Univ. Press, 1996), 157. 
12 Sacvan Bercovitch, American Jeremiad, 7, 58; Richard Slotkin, Regeneration through Violence: The 
Mythology of the American Frontier, 1600–1860 (Middletown: Wesleyan Univ. Press, 1973), 25–56; 
Lepore, The Name of War, xiv, 175. 
13 Although most editions and scholars give the author of the volume as Benjamin Church himself, it is 
clear from the brief first-person note “To the Reader” preceding the third-person narrative that the latter 
was actually written by Church’s son, Thomas, who had access to what Benjamin Church calls in his 
address to the reader his “minutes” of the war and who submitted his manuscript to his father for his 
“perusal” and approval. This first edition was so rare by the early nineteenth century that Samuel Drake 
could not locate it, and he relied instead on a 1772 edition for his 1825 and 1827 editions, some version of 
the latter of which would have been the only one available to William Apess. Thomas Church, The History 
of Philip’s War, Commonly Called the Great Indian War, of 1675 and 1767, ed. Samuel G. Drake (2nd ed., 
Exeter, NH: J & B Williams, 1829), x. All citations are from this edition; future references will be given 
parenthetically. The details of the textual history I provide here are all from Alan and Mary Simpson, 
“Introduction,” in Benjamin Church, Diary of King Philip’s War, 1675—1676 (Chester, CT: Pequot Press, 
1975), especially 43–57.  
14 Slotkin shows that Church emphasizes his own status as heroic adventurer rather than giving the glory in 
battle to God, as someone like Mather would have done; further, he shows how Church came to embody 
the mythology of the hunter who becomes like his prey, thereby merging with Indian ways and supplanting 
them, an archetype that Slotkin says served as the forerunner to those of Daniel Boone and even Cooper’s 
Leatherstocking. Regeneration through Violence, 146–179. 
15 Despite his emphasis on English “foul deeds” (32), Drake is oddly silent about perhaps the foulest deed 
of all in this war, the Swamp Massacre, in which English soldiers and their Indian allies burned down 
hundreds of wigwams with Indian families, including children, inside. 
16 Church, The History of Philip’s War, 20. 
17 Washington Irving, The Sketch-Book of Geoffrey Crayon, Gent., ed. Susan Manning (Oxford: Oxford 
Univ. Press, 2009), 255. Except where otherwise noted, all future references from Irving are to this edition 
and will be given parenthetically.  
18 James Fenimore Cooper, The Wept of Wish-Ton-Wish, 2 vols. (Philadelphia: Carey, Lea, and Carey, 
1829), 2:84.  Future references are to this edition and will be given parenthetically in the text. 
19 For an exploration of sentimentality and masculinity in this period, see Mary Chapman and Glenn 
Hendler, eds., Sentimental Men: Masculinity and the Politics of Affect in American Culture (Berkeley: 
Univ. of California Press, 1999).  
20 For the association of Indians with rocks, which “are their nature and sepulcher at the same time,” see 
Sollors, Beyond Ethnicity, 117 and 126.  
21 Jane Tompkins, Sensational Designs: The Cultural Work of American Fiction, 1790–1860 (New York: 
Oxford Univ. Press, 1985); Kenneth Warren, Black and White Strangers: Race and American Literary 
Realism (Chicago: Univ. of Chicago Press, 1993). Most often cited as example of the disparagement of 
sentimentality are Leslie Fiedler’s Love and Death in the American Novel (New York: Stein and Day, 
1966) and Ann Douglass’s The Feminization of American Culture (New York: Knopf, 1977). For an 
excellent overview of the critical debate on sentimentality, see Mary Chapman and Glenn Hendler, 
“Introduction,” in Sentimental Men, ed. Chapman and Hendler, 1–16. 
22 Mielke, Moving Encounters, 10, 13–14, 77. Many scholars follow Dippie in reading the vanishing Indian 
as supporting removal, including Renée L. Bergland, The National Uncanny: Indian Ghosts and American 
Subjects (Hanover: Univ. Press of New England, 2000); Michelle Burnham, Captvitiy and Sentiment: 
Cultural Exchange in American Literature, 1682–1861 (Hanover: Univ. Press of New England, 1997), 92–
117; and Philip Gould, “Remembering Metacom: Historical Writing and the Cultures of Masculinity in 
Early Republican America,” in Sentimental Men, ed. Chapman and Hendler. More along the lines of 
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Mielke’s recuperative reading, Gordon Sayre argues that instances of the vanishing Indian trope were not 
necessarily endorsements of removal. The Indian Chief as Tragic Hero: Native Resistance and the 
Literatures of America, from Moctezuma to Tecumseh (Chapel Hill: Univ. of North Carolina Press, 2005), 
80–125. 
23 Tim Fulford, Romantic Indians: Native Americans, British Literature, and Transatlantic Culture, 1756–
1830 (Oxford: Oxford Univ. Press, 2006), 229. 
24 Apess’s syntax is a little confusing here. Clearly, the second clause contains the solution he favors, but in 
the first, it isn’t quite clear what he means. My reading posits the sense of the first clause as something like 
this: “Shall we continue crying and saying it is all wrong?” 
25 Gould, Covenant and Republic, 140–145; anon., The Child’s Picture Book of Indians (Boston: Carter, 
Hendee, and Co., 1833), 185. In a section late in the Eulogy where he details his own experiences of 
racism, Apess provides a domesticated, verbal version of this scene, which he would have encountered in a 
slightly different form in Drake’s Book of the Indians (3.122). Apess describes going to visit a white man 
who apparently does not recognize him as Indian and talks freely of his support for Indian extermination; 
when Apess “not boisterously but coolly” disagrees and reveals he is an Indian, the man fears Apess will 
murder him in the night (305). Notice that in Apess’s rendition, it is the white man who wants to 
exterminate Indians, not the other way around, but this desire does not justify any retributive violence 
against him by his Indian guest. 
26 See, for example, Drake and Apess’s accounts of the English complaints against Philip in 1671. Drake, 
Book of the Indians, 3.22–3; Apess, Eulogy, 292. 
27 Samuel G. Drake, Indian Biography (Boston: Josiah Drake, 1832), 268. Konkle also suggests that Drake 
may have been the author of an anonymous review of A Son of the Forest published in the American 
Monthly Review in 1832; see Writing Indian Nations, 102. For a close reading of this review, see Laura L. 
Mielke, “‘Native to the Question’: William Apess, Black Hawk, and the Sentimental Context of Early 
Native American Autobiography,” American Indian Quarterly 26, no. 2 (2002), especially 246–252. For a 
study of the implications of Apess’s erroneous claim that Philip was a Pequot leader and his assertion of 
being related to Philip, see Roumiana Velikova, “‘Philip, King of the Pequots’: The History of an Error,” 
Early American Literature 37, no. 2 (2002): 311–335. 
28 Samuel G. Drake, The Book of the Indians of North America: Biography and History of the Indians of 
North America, 5th ed. (Boston: Antiquarian Institute, 1836), x. The substance of this entry is the same in 
all three editions I mentioned, with one important difference: in 1835, Drake uses the most common 
spelling, “Apes,” but in the 1836 and 1837 editions, he has changed it to “Apess.” This change lends even 
more support to O’Connell’s conclusion that Apess consciously changed the spelling of his name at around 
this time, preferring the concluding double “s.” O’Connell, On Our Own Ground, xivn2. This brief mention 
of Apess appears as late as 1837, but a quick perusal of subsequent editions suggests that thereafter, Apess 
dropped out of Drake’s table: in the 1841, 1848, and 1851 editions, the table is retained but the entry on the 
Mashpee is shortened and does not mention Apess.  
29 Drake, Indian Biography (1832), 268. 
30 Haskell Springer, “Introduction,” in Washington Irving, The Sketch Book of Geoffrey Crayon, Gent., ed. 
Haskell, The Complete Works of Washington Irving, ed. Richard Dilworth Rust, vol. 8 (Boston: Twayne 
Publishers, 1978), xxxi. Irving was dubbed “the Patriarch of American Letters” by Harper’s New Monthly 
Magazine in 1851. See Andrew Burstein, The Original Knickerbocker: The Life of Washington Irving 
(New York: Basic Books, 2007), 351. 
31 Elias Boudinot, A Star in the West; or, a Humble Attempt to Discover the Long Lost Ten Tribes of Israel 
(1816; reprint, Freeport, NY: Books for Libraries Press, 1970), iv.  
32 Apess’s two uses of this speech occur on pages 63 and 282. Irving’s first printed version of the speech is 
in “Traits of Indian Character,” in The Analectic Magazine, vol. 3 (Philadelphia: Moses Thomas, 1814), 
145–156. Although Irving may have found it in William Hubbard’s A Narrative of the Troubles with the 
Indians in New England (1677), Springer in the Twayne edition of the Sketch Book gives the original 
source for the speech as Thomas Morton’s New English Canaan (1637), 334; it represents Morton’s 
attempt to translate the words of the Massachusett sachem Chickatawbut into English. See Drinnon, Facing 
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West, 18–19. Bergland appropriately begins her study of spectral images of Indians with this much-
returned-to moment. The National Uncanny, 1–2. 
33 Apess gives his source in the Appendix as the Analectic, not mentioning that Boudinot had reprinted it, 
but we can be nearly certain that Boudinot’s Star in the West provided Apess the text of the essay, given his 
extensive borrowings from that source. All of the changes Apess makes to this essay in the Appendix are 
his own, as Boudinot reprints Irving almost exactly, with only a few incidental exceptions of punctuation. 
Most contemporary editions of the Sketch Book are based either on Irving’s 1848 “Author’s Revised 
Edition” or on the composite edition created by Haskell Springer, editor of the Sketch Book volume for The 
Complete Works of Washington Irving published by Twayne in 1978; both of these are extremely similar to 
the 1820 editions. The most detailed account of the textual history of “Traits” and the Sketch Book in 
general appear in Haskell’s edition. See both his “Introduction,” xi–xxxii, and the “Textual commentary,” 
340–379. I might also note that, given Apess’s use of Boudinot’s version of “Traits,” we cannot assume 
that he read “Philip of Pokanoket” at all, even though it immediately succeeds “Traits” in the Sketch Book. 
It seems unlikely that Apess would have read the latter essay when it originally appeared in the June of 
1814 edition of The Analectic Magazine when he was only sixteen, but it is possible that he encountered 
The Sketch Book at some point. Apess never mentions Irving by name, so we have no reason to think he 
even knew who authored that essay. 
34 The First Creek War was a conflict involving disputing factions of the Creeks as well as the U.S. 
military, which stepped in to subdue one faction of the Creeks, only in the end to seize the land of both. For 
more details about the conflict, see Mike Bunn and Clay Williams, Battle for the Southern Frontier: The 
Creek War and the War of 1812 (Charleston, SC: History Press, 2008), and Frank Lawrence Owsley, Jr., 
Struggle for the Gulf Borderlands: The Creek War and the Battle of New Orleans, 1812–1815 (Tuscaloosa: 
Univ. of Alabama Press, 2000). 
35 Because I will be citing two editions of “Traits of Indian Character” in the following pages, I will add a 
date to my parenthetical references. “1814” indicates that the quotation is drawn from the 1814 edition in 
The Analectic Magazine; “1820” indicates the first edition of the Sketch Book to include this essay: Irving, 
The Sketch Book of Geoffrey Crayon, Gent., vol. 2 (London: John Murray, 1820).  
36 Irving adds “in the period of early colonization” on page 214 of the 1820 edition to a sentence that 
appears on page 145 of the 1814; the change from present to past tense can be seen on pages 145 of the 
1814 edition and 215 of the 1820; Irving’s pronoun change can be seen through comparison of page 149 of 
the earlier edition and 225 of the later. 
37 In his influential study of Irving, Jeffrey Rubin-Dorsky even argues that Irving sees Indians as the 
solution to an American identity crisis, as they display “resolve to safeguard their traditions” and “heroic 
examples of fealty to origin and purpose.” Rubin-Dorsky, Adrift in the Old World: The Psychological 
Pilgrimage of Washington Irving (Chicago: Univ. of Chicago Press, 1988), 97. Of course, nostalgia for the 
lost past is one of the primary features of Irving’s work, and it has been explained variously. Susan 
Manning ascribes it to Irving’s fascination with the Picturesque tourist in her introduction to the Oxford 
edition of the Sketch Book, xvi–xxii; Rubin-Dorsky reads it as indicative of Irving’s anxiety over the 
potential failure of the American republican experiment; and Michael Warner attributes it to Irving’s 
relationship to the changing definitions of family, sexuality, and bachelorhood in “Irving’s Posterity,” ELH 
67, no. 3 (2000): 773–799. 
38 See Burstein, Original Knickerbocker, on Irving’s glossing over abuses against indigenous people in his 
biography of Columbus, 196–204, and accounts of his work securing territory in the west and for the 
Jackson administration, 309–311, 251–278. For a reading of one of the Western works, Astoria, that runs 
counter to Burstein’s, see Stephanie LeMenager, “Trading Stories:  Washington Irving and the Global 
West,” American Literary History 15, no. 4 (2003): 683–708. For a much older and more forgiving account 
of Irving’s views on Indians, see Daniel F. Littlefield, Jr., “Washington Irving and the American Indian,” 
American Indian Quarterly 5, no. 2 (1979): 135–154.  
39 Laura J. Murray, “The Aesthetic of Dispossession: Washington Irving and Ideologies of 
(De)Colonization in the Early Republic, American Literary History 8, no. 2 (1996): 207. 
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40 Richard A. Lanham defines the perhaps-unfamiliar classical rhetorical term “dicaeologia” as “defending 
one’s words or acts with reasonable excuses; excusing by necessity.” See Lanham, A Handlist of Rhetorical 
Terms, 2nd ed. (Berkeley: Univ. of California Press, 1991), 53.  
41 See, for example, Cooper, The Last of the Mohicans (New York: Penguin, 1986), 53 and 73, and The 
Wept of Wish-Ton-Wish, 1:78 and 2:187. 
42 Deloria, Playing Indian, especially, 71–94. See also Barnett, The Ignoble Savage, 21–38. 
43 See Murray for a reading of these three sketches. Murray argues that Shakespeare and the Indians are 
both folk heroes in Irving, but that the former has ownership over his own artistic creations, whereas 
Indians are rather being contained in white authors’ work. “Aesthetic of Dispossession,” 214–221.  
44 Ezra Tawil, The Making of Racial Sentiment: Slavery and the Birth of the Frontier Romance 
(Cambridge: Cambridge Univ. Press, 1996), 92–128.  
45 Thomas G. Connors, “The Romantic Landscape: Washington Irving, Sleepy Hollow, and the Rural 
Cemetery Movement,” in Isenberg and Burstein, eds., Mortal Remains, 187–203. 
46 There is yet another plundered grave in the Sketch Book; in “Westminster Abbey,” Irving describes the 
robbing of Edward the Confessor’s Grave, and in his revised edition, he added a note about this event, 156, 
159–160. 
47 Connors, “The Romantic Landscape,” 191–198. 
48 On dying Indian songs and speeches that both bless and curse white successors, see Sollors, Beyond 
Ethnicity, 119–125. See also David Murray, Forked Tongues: Speech, Writing, and Representation in 
North American Indian Texts (Bloomington: Indiana Univ. Press, 1991), 34–48. On the seventeenth-
century origins of this trope, see Kristina Bross, Dry Bones and Indian Sermons: Praying Indians in 
Colonial America (Ithaca: Cornell Univ. Press, 2004), 186–205, and Laura M. Stevens, “The Christian 
Origins of the Vanishing Indian,” in Isenberg and Burstein, eds., Mortal Remains, 17–30. 
49 Crèvecoeur, Letters from an American Farmer, 123. Interestingly, Bross describes Eliot’s worries that 
his work would not live on after him and suggests that this despair about his own missionary failures 
caused him to initiate the “trope of the vanishing Indian” as his “last literary construct.” Bross, “Dying 
Saints, Vanishing Savages: ‘Dying Indian Speeches’ in Colonial New England Literature.” Early American 
Literature 36, no. 3 (2001): 345.  
50 This episode appears in Drake, Biography of the Indians, 1.23–24. 
51 Lepore, The Name of War, 68, 219–220; Webster, “Adams and Jefferson,” 160–161. The Miantonomo 
speech occurs in Drake, Book of the Indians, 2.64.  
52 For her reading of Apess, see Lepore, Name of War, 215–220 and 225; for her thoughts on Irving, see 
195–197.  
53 Slotkin, Regeneration through Violence, 347; Lepore, The Name of War, 224. The indispensability of 
Indians to white American identity is now well established. See, for example, Deloria, Playing Indian and 
Slotkin, Regeneration through Violence, especially 313–368. 
54 Michael Warner, “Irving’s Posterity,” ELH 67, no. 3 (2000): 789. 
55 Later in his career, Irving would evince less skepticism about Washington and the Revolution. The last 
book he wrote was a five-volume narrative biography of Washington, the last volume of which was 
published in 1859, the year of his death. Irving’s biographer describes the work as a “well-researched, 
highly energetic, and still-accessible biography that does not, however, go much beyond the predictable 
portrait of a man of morals and unselfish commitment.” Irving also had a personal connection to George 
Washington, for whom he was named and to whom he was introduced as a child in New York after his 
caretaker saw the storied Revolutionary on the street. Burstein, Original Knickerbocker, 323, 7.  
56 Webster, “Adams and Jefferson,” 177. In her novel The Linwoods; or, “Sixty Years Since” in America, 
Catharine Maria Sedgwick writes in her preface that “whenever the writer has mentioned Washington, she 
has felt a sentiment resembling the awe of the pious Israelite when he approached the ark of the Lord.” The 
Linwoods, ed. Maria Karafilis (Hanover: Univ. Press of New England, 2002), 5–6. Matthew Dennis points 
out that there was some resistance to the enshrining of Washington, which appeared to some as anti-
republican and even implicitly Catholic, and that this issue became a topic of contention between political 
parties. “Patriotic Remains: Bones of Contention in the Early Republic,” in Isenberg and Burstein, eds., 
Mortal Remains, 143. 
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57 Apess’s whole address exhibits echoes of another example of extended preterition, Mark Antony’s 
speech to the plebeians in Shakespeare’s Julius Caesar, which similarly begins with a disingenuous denial 
(“I come to bury Caesar, not to praise him”); revises a preceding gloss on events (Brutus’s); treats his 
interpretive and political adversaries with ironic scorn (“And Brutus is an honorable man”); portrays the 
fallen leader as heroic, loyal, and generous; and seeks to give voice to the wrongs perpetrated against him. 
William Shakespeare, The Tragedy of Julius Caesar, in The Norton Shakespeare, ed. Stephen Greenblatt, 
Walter Cohen, Jean E. Howard, and Katharine Eisaman Maus (New York: Norton, 1997), 3.2.70–241. 
58 For a reading of Apess’s writings that centers on their relevance to and reflections of Native American 
life in the Northeast in the early nineteenth century, see Robert Warrior, The People and the Word: Reading 
Native Nonfiction (Minneapolis: Univ. of Minnesota Press, 2005), 1–47. 
59 Maria W. Stewart, “Mrs. Stewart’s Farewell Address to Her Friends in the City of Boston,” in Maria W. 
Stewart, America’s First Black Woman Political Writer, ed. Marilyn Richardson (Bloomington: Indiana 
Univ. Press, 1987), 70; Henry David Thoreau, “Slavery in Massachusetts,” in Reform Papers, ed. Wendell 
Glick (Princeton: Princeton Univ. Press, 1973), 91–109. The address was first delivered in Framingham in 
1854. Frederick Douglass also used this strategy in an 1848 address. See David Howard-Pitney, The 
African-American Jeremiad: Appeals for Justice in America (Philadelphia: Temple Univ. Press, 2005), 30 
and 235n32. 
60 Walker, Indian Nation, 177, 164–181.  
61 Moore, “Cycles of Selfhood,” 46. 
62 Webster, “Adams and Jefferson,” 159, 157; Malik El-Shabazz, with Alex Haley, The Autobiography of 
Malcolm X, as Told to Alex Haley (New York: Random House, 1999), 205. On the July Fourth addresses as 
a genre, see Bercovitch, American Jeremiad, 141–152.  
63 Bercovitch, American Jeremiad, 132, 134.  
64 Deborah Gussman, “‘O Savage, Where Art Thou?’: Rhetorics of Reform in William Apess’s Eulogy on 
King Philip,” The New England Quarterly 77, no. 3 (2004): 463–467. 
65 See Howard-Pitney, African-American Jeremiad, 15–32.  
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early Native and African American autobiographies before his death. See Jonathan Brennan, ed., When 
Brer Rabbit Meets Coyote: African-Native American Literature (Urbana: Univ. of Illinois Press, 2003), 
154–155. In his study of prisons, Caleb Smith reads the institutions of the penitentiary, Indian Removal, 
and the plantation as “mutually constitutive.” The Prison and the American Imagination (New Haven: Yale 
Univ. Press, 2009), 18. Tawil, The Making of Racial Sentiment. 
4 Moore, “Cycles of Selfhood,” 57. 
5 Caroline F. Levander, Cradle of Liberty: Race, the Child, and National Belonging from Thomas Jefferson 
to W. E. B. Du Bois (Durham: Duke Univ. Press, 2006). 
6 Arnold Krupat, The Voice in the Margin: Native American Literature and the Canon (Berkeley: Univ. of 
California Press, 1989), 152. 
7 For general historical and cultural overviews of childhood in the period, see Joseph M. Hawes and N. Ray 
Hiner, eds., American Childhood: A Research Guide and Historical Handbook (Westport, CT: Greenwood 
Press, 1985); Jacqueline S. Reinier, From Virtue to Character: American Childhood, 1775–1850 (New 
York: Twayne, 1996); Caroline F. Levander and Carol J. Singley, eds., The American Child: A Cultural 
Studies Reader (New Brunswick: Rutgers Univ. Press, 2003); and Karen Sánchez-Eppler, Dependent 
States: The Child’s Part in Nineteenth-Century American Culture (Chicago: Univ. of Chicago Press, 2005). 
Important works in the establishment of the idea of “republican motherhood” are Linda K. Kerber, Women 
of the Republic: Intellect and Ideology in Revolutionary America (Chapel Hill: Univ. of North Carolina 
Press, 1980), and Nancy Cott, The Bonds of Womanhood: “Woman’s Sphere” in New England, 1780–
1835, 2nd ed. (New Haven: Yale Univ. Press, 1997). The most cohesive work on race and childhood in the 
period along the black-white axis is Levander, The Cradle of Liberty; for an account of slavery’s impact on 
children, see Wilma King, Stolen Childhood: Slave Youth in Nineteenth-Century America, 2nd ed. 
(Bloomington: Indiana Univ. Press, 2011). For accounts of juvenile abolitionism, see Deborah C. De Rosa, 
Domestic Abolitionism and Juvenile Literature, 1830–1865 (Albany: State Univ. of New York Press, 2003) 
and Martha L. Sledge, “‘A is an Abolitionist’: The Anti-Slavery Alphabet and the Politics of Literacy,” in 
Enterprising Youth: Social Values and Acculturation in Nineteenth-Century American Children’s 
Literature, ed. Monika Elbert (New York: Routledge, 2008), 69–82. There is a paucity of scholarship on 
Native American childhood in the early nineteenth century, although there are some accounts of colonial-
era Native children and an abundance of materials on late nineteenth- and early twentieth-century boarding 
school experiences. Two places to start are Reinier, 110–113, which focuses on Southeastern tribes in the 
early years of the nineteenth century, and Margaret Connell Szasz’s more general, “Native American 
Children,” in Hawes and Hiner, American Childhood, 311–342.  
8 Frederick Douglass, Narrative of the Life of Frederick Douglass, an American Slave, in Frederick 
Douglass: Autobiographies (New York: Library of America, 1994), 15. Future references are to this edition 
and will be cited parenthetically. Some scholars emphasize Apess’s possible partial African American 
ancestry, viewing him as a mixed race person and criticizing those who treat him as solely Native 
American. However, I follow Maureen Konkle’s lead in regarding him as Native; even if the evidence of 
his African ancestry were more conclusive, there is no indication that Apess regarded himself as mixed or 
African American, whereas he repeatedly identifies himself as Pequot in particular and Native more 
generally. As Konkle points out, scholars have tended to “associate Apess with African Americans in very 
broad terms,” a tendency I am trying to rectify through specific comparisons of his work to African 
American contemporaries. Konkle, Writing Indian Nations, 115, 307n39. For examples of scholars 
emphasizing Apess’s hybridity or African American ancestry, see Brennan, When Brer Rabbit Meets 
Coyote, 22–23, 60; and Russel Lawrence Barsh “‘Colored’ Seamen in the New England Whaling Industry: 
An Afro-Indian Consortium” in Brooks, Confounding the Color Line, 85–86.  
9 One captive who reports being forced to dance was Hannah Lewis in her 1817 narrative, Narrative of the 
Captivity and Sufferings of Mrs. Hannah Lewis, in The Garland Library of Narratives of North American 
Indian Captivities, ed. Wilcomb E. Washburn (New York: Garland, 1977), 36:10–11. Please note that all 
the narratives in the 111-volume Garland series are reprinted in facsimile with their original pagination. 
10 Reinier, From Virtue to Character, 180. Many scholars have discussed the influence of Enlightenment 
ideas on American childrearing and the concurrence of this influence with early national anxiety about the 
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future of the republic. The most influential of these are Fliegelman, Prodigals and Pilgrims, 9–66; Bernard 
Wishy, The Child and the Republic: The Dawn of Modern American Child Nurture (Philadelphia: Univ. of 
Philadelphia Press, 1968); and Nancy F. Cott, “Notes toward an Interpretation of Antebellum 
Childrearing,” Psychohistory Review 6 (1978): 4–20. The survival of their ideas is evidenced by a recent 
collection that explores the “conflation of national purpose and child development.” James Marten, ed., 
Children and Youth in a New Nation (New York: New York Univ. Press, 2009), 7. See also 127–170. 
11 Reinier, From Virtue to Character, xi.  
12 Lydia Maria Child, The Mother’s Book (1831; repr. New York: Arno Press, 1972), iii. 
13 Richard H. Brodhead, Cultures of Letters: Scenes of Reading and Writing in Nineteenth-Century America 
(Chicago: Univ. of Chicago Press, 1993), 16, 18; see also 37–41; Child, The Mother’s Book, 89. Ken 
Parille, Boys at Home: Discipline, Masculinity, and “The Boy-Problem” in Nineteenth-Century American 
Literature (Knoxville: Univ. of Kentucky Press, 2009), 17–40. For an earlier account of “sparing the rod,” 
see Wishy, The Child and the Republic, 42–49. 
14 This interrogation and beating scene has many interesting echoes. Writing in 1900, Zitkala-Ša reports a 
strikingly similar interaction in her autobiographical account of an Assimilation Era boarding school. In the 
scene, one Indian child teaches another to say “no” in order to deny an accusation from their 
schoolmistress. Unfortunately, the phrasing of the teacher’s questions renders a negative answer 
inappropriate. The child is repeatedly beaten until the teacher apparently realizes the child’s strategy and 
asks whether she will break the rules again, a question to which “no” is the right answer. American Indian 
Stories, Legends, and Other Writings, ed. Cathy N. Davidson and Ada Norris (New York: Penguin, 2003), 
92–93. Interrogations of Indian captives appear in Josiah Priest, The Captivity and Suffering of Gen. 
Freegift Patchin, 52:6, 52:8; and William Biggs, Narrative of William Biggs, in Washburn, Garland 
Library, 37:7, 16–17. Unlike Apess, these white adult captives answer their interrogators’ questions 
strategically. In Priest’s account of Patchin’s story, he also includes an interrogation scene wherein Joseph 
Brant, Mohawk ally to the British, kills a man for hesitating while he is being questioned, but it turns out 
that the prisoner has a stammer (33). 
15 Robert S. Levine, “‘Whiskey, Blacking, and All’: Temperance and Race in William Wells Brown’s 
Clotel,” in David S. Reynolds and Debra J. Rosenthal, eds., The Serpent in the Cup: Temperance in 
American Literature (Amherst: Univ. of Massachusetts Press, 1997), 95. See also John Crowley, “Slaves to 
the Bottle: Gough’s Autobiography and Douglass’s Narrative,” also in The Serpent in the Cup, 115–135. 
For an account of popular temperance literature of the period, see David S. Reynolds, Beneath the 
American Renaissance: The Subversive Imagination in the Age of Emerson and Melville (New York: 
Knopf, 1988), 54–73. Sánchez-Eppler describes a strand in this literature of abused girl children reforming 
their alcoholic fathers through love. Dependent States, 69–100. The issue of Native American alcoholism is 
complicated and charged. For one historical perspective, see Laurence Armand French, Addictions and 
Native Americans (Westport, CT: Praeger, 2000). 
16 David J. Carlson, Sovereign Selves: American Indian Autobiography and the Law (Urbana: Univ. of 
Illinois Press, 2006), 99. Carlson reads Apess’s emphasis on educational principles as evidence of his 
endorsement of republican, liberal ideology, which sets the stage for Apess’s demands for Indian rights, 
96–104. 
17 For example, Apess asserts that ill treatment is “the best means to accomplish the ruin of a child” (15) 
and offers this disparaging comment after receiving a beating by a man to whom he is indentured: “from 
what he said he was determined to make a good boy of me at once—as if stripes were calculated to effect 
that which love, kindness, and instruction can only successfully accomplish” (17). 
18 Laura Donaldson, “Son of the Forest, Child of God: William Apess and the Scene of Postcolonial 
Nativity,” in Postcolonial America, ed. C. Richard King (Urbana: Univ. of Illinois Press, 2000), 205. 
19 Sánchez-Eppler, Dependent States, 101; Reinier, From Virtue to Character, 72–101; Tompkins, 
Sensational Designs, 128–131; Gillian Avery, American Children and Their Books: 1621–1922 (Baltimore: 
Johns Hopkins Univ. Press, 1994), 100. Earlier treatments of the subject of child death, like Tompkins’s, 
focus on the effects of dying children on the spiritual and moral lives of others; more recently, Sánchez-
Eppler has offered a broader cultural and economic reading, suggesting that the repeated depictions of child 
death “express cultural bereavement over the commodification of affect and social relations in an ever more 
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urbanized, industrialized, and impersonal America” (102). For a treatment of child death in nineteenth-
century British literature (plus Stowe’s Uncle Tom’s Cabin), see Laurence Lerner, Angels and Absences: 
Child Deaths in the Nineteenth Century (Nashville: Vanderbilt Univ. Press, 1997).  
20 George Copway, The Life, History, and Travels, of Kah-Ge-Ga-Gah-Bowh (Albany: Weed and Parsons, 
1847), 99. Future references are to this edition and will be cited parenthetically. 
21 John Marrant, “A Narrative of the Lord’s Wonderful Dealings with John Marrant, a Black,” in Vincent 
Carretta, ed., Unchained Voices: An Anthology of Black Authors in the English-Speaking World of the 18th 
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partial. One classic and still informative overview of the genre is Richard VanDerBeets, The Indian 
Captivity Narrative: An American Genre (Lanham, MD: Univ. Press of America, 1984). Slotkin’s 
Regeneration through Violence and Leslie A. Fiedler’s The Return of the Vanishing American (New York: 
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Land Before Her, Christopher Castiglia, Bound and Determined: Captivity, Culture-Crossing, and White 
Womanhood from Mary Rowlandson to Patty Hearst (Chicago: Univ. of Chicago Press, 1996), and 
Burnham, Captivity and Sentiment. Kathryn Zabelle Derounian-Stodola and James Arthur Levernier have 
provided a newer literary history that seeks to expand the chronology and scope of the genre in The Indian 
Captivity Narrative, 1550–1900 (New York: Twayne Publishers, 1993); and Ebersole offers its religious 
history in Gary L. Ebersole, Captured by Texts: Puritan to Postmodern Images of Indian Captivity 
(Charlottesville: Univ. Press of Virginia, 1995). Nancy Armstrong and Leonard Tennenhouse have 
explored its relationship with British literature in The Imaginary Puritan: Literature, Intellectual Labor, 
and the Origins of Personal Life (Berkeley: Univ. of California Press, 1992); more recently, they have 
sought to expand that chain of influence to include Barbary captivities as well in “The Problem of 
Population and the Form of the American Novel,” American Literary History 20, no. 4 (2008): 667–685. 
June Namias offers an historical reading of the phenomenon of captivity in White Captives: Gender and 
Ethnicity on the American Frontier (Chapel Hill: Univ. of North Carolina Press, 1993); and Pauline Turner 
Strong uses this historical context as a link between the narratives and the practice of captivity in Captive 
Selves, Captivating Others: The Politics and Poetics of Colonial American Captivity Narratives (Boulder, 
CO: Westview Press, 1999).     
23 Levander, Cradle of Liberty, 40, 39–40. See also 29–51. Frederick Douglass, My Bondage and My 
Freedom, in Frederick Douglass: Autobiographies (New York: Library of America, 1994), 215. Future 
references are to this edition and will be cited parenthetically. In addition to captivity narratives that 
showed whites as the victims of Indian captors, the Barbary narratives featured whites captured by 
Africans. See Lawrence A. Peskin, Captives and Countrymen: Barbary Slavery and the American Public, 
1785–1816 (Baltimore: Johns Hopkins Univ. Press, 2009); and Paul Baepler, ed., White Slaves, African 
Masters: An Anthology of American Barbary Captivity Narratives (Chicago: Univ. of Chicago Press, 
1999). 
24 Michael Paul Rogin, Fathers and Children: Andrew Jackson and the Subjugation of the American Indian 
(New York: Knopf, 1975), 4–15, 113–125; Sánchez-Eppler, Dependent States, 210–211, 40, 45. See also 
Ronald T. Takaki, Iron Cages: Race and Culture in Nineteenth-Century America (revised ed., Oxford: 
Oxford Univ. Press, 2000), 108–128; and King, Stolen Childhood, xviii. Wilson’s autobiographical novel, 
perhaps the first published by an African American, evinces many similarities with Apess’s A Son of the 
Forest. Both feature children of color in the Northeast who suffer in dysfunctional, alternative biological 
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possessive in the title contradicting the subtitle, “Sketches from the Life of a Free Black”; Frado is no more 
free than Apess is a son of the forest. Harriet E. Wilson, Our Nig, or, Sketches from the Life of a Free Black 
(1859; New York: Random House, 1983).  
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and Twentieth Centuries (Athens: Univ. of Georgia Press, 1994), 87–98. In her recommendations of books 
for children in The Mother’s Book, Lydia Maria Child purposefully omits any that she finds “sectarian in 
their character,” not wishing to promote religious difference (98). 
29 Murray, American Children’s Literature and the Construction of Childhood, 32. 
30 William Holmes McGuffey, “The Legend of Murderer’s Creek,” in The Indians and Their Captives, ed. 
James Levernier and Hennig Cohen (Westport, CT: Greenwood Press, 1977), 161.   
31 For treatments of children’s captivity literature, see Derounian-Stodola and Levernier, The Indian 
Captivity Narrative, and Ebersole, Captured by Texts, pages 180–185 in both. See also Paul Neubauer, 
“Indian Captivity in American Children’s Literature: A Pre-Civil War Set of Stereotypes,” The Lion and 
the Unicorn 25.1 (2001): 70–80. Apparently, the captivity plot is still a mainstay of fiction written for 
American children. For an analysis and bibliography of late-twentieth- and early twenty-first-century 
manifestations of this genre, see Paulette F. Molin, “Running the Gauntlet: Fictional Captivity Narratives in 
Young Adult Literature,” in American Indian Themes in Young Adult Literature  (Lanham, MD: 
Scarecrow, 2005), 65–79. 
32 Castiglia reads these three women’s transculturation and refusal to return home as evidence of their 
desire to escape the strictures on women in their home communities and their ability to fashion freer selves 
among their new ones. Bound and Determined, 34–37. For a discussion of these and other transculturated 
captives, see Derounian-Stodola and Levernier, 73–85 and 158–166; Ebersole, 190–237; and J. Norman 
Heard, White into Red: A Study of the Assimilation of White Persons Captured by Indians (Methuen, NJ: 
Scarecrow Press, 1973).  
33 Slotkin, Regeneration through Violence, 446.  
34 James E. Seaver, A Narrative of the Life of Mrs. Mary Jemison, ed. June Namias  (Norman: Univ. of 
Oklahoma Press, 1992), 50, 59–60. Future references are to this edition and will be cited parenthetically. 
Despite Seaver’s clear signal that he intends his book to be consumed by children, none of the scholars who 
write about captivities for children includes this narrative. For a reading of Jemison’s life and her 
narrative’s permutations through time, see Namias, White Captives, 145–203. John Todd, The Lost Sister of 
Wyoming, An Authentic Narrative, in Washburn, Garland Library, 58:157. For more on Eunice Williams 
and her family, see John Williams, The Redeemed Captive Returning to Zion, in Captive Histories: English, 
French, and Native Narratives of the 1704 Deerfield Raid, ed. Evan Haefeli and Kevin Sweeney (Amherst: 
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Univ. of Massachusetts Press, 2006), 92–157; and John Demos, The Unredeemed Captive: A Family Story 
from Early America (New York: Knopf, 1994). 
35 In seeing Indians as a greater threat to the children than Catholics, Strong inverts the concerns expressed 
by the Williams family. John Williams’s The Redeemed Captive Returning to Zion, Strong’s source, casts 
the Catholic French as the primary enemy. See Demos, Unredeemed Captive, 193, 196–198, and 228–230; 
Haefeli and Sweeney, Captive Histories, 15, 91; and Williams, Redeemed Captive. 
36 Qtd. in Castiglia, Bound and Determined, 61. 
37 For an account of what is known of Seaver and the composition history of this narrative, see Namias’s 
introduction to her edition and White Captives, 150–159.  
38 Like Castiglia, Kolodny in Land Before Her sees evidence of tension between Seaver, who wants to 
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Apess, Mary Jemison, and Narratives of Racial Identity,” American Indian Quarterly 23, no. 3/4 (1999): 
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Captives, 149, 203. Bellin sees attempts to disentangle Seaver from Jemison in the text as misguided, 
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across cultures.” Demon of the Continent, 21.  
39 For a contrary claim, see Tawil, who argues that Jemison’s narrative presents “race as an ineffaceable 
natural difference.” Making of Racial Sentiment, 101. 
40 Parille, Boys at Home, 24–25, 48–49. 
41 Wyss, “Captivity and Conversion,” 74. 
42 Ibid. 
43 Fulford, Romantic Indians, 232.  
44 Carlson, Sovereign Selves, 100–102; Karim M. Tiro, “Denominated ‘SAVAGE’: Methodism, Writing, 
and Identity in the Works of William Apess, A Pequot,” American Quarterly 48, no. 4 (1996): 657. 
45 Two such scenes occur in texts I have already mentioned: in The Narrative of Mary Jemison when she is 
caught in a sheet, and in The Deerfield Captive when the author foreshadows the capture of the Williams 
children by describing and including an illustration of white soldiers ambushed while gathering grapes (20–
21). John Demos tells of the former captive Tarbell brothers, who were reportedly “surprised while picking 
cherries behind the family barn.” Unredeemed Captive, 186. 
46 An Indian captor makes an identical threat in an 1836 captivity narrative by Thomas Baldwin, Narrative 
of the Massacre of My Wife and Children, in Washburn, Garland Library, 52:12 
47 Murray, Forked Tongues, 59. 
48 For an argument about feminine domesticity camouflaging imperialism in a slightly later period, see 
Laura Wexler, Tender Violence: Domestic Visions in an Age of U.S. Imperialism (Chapel Hill: Univ. of 
North Carolina Press, 2000). 
49 Samson Occom, “A Short Narrative of My Life,” in The World Turned Upside Down: Indian Voices 
from Early America, ed. Colin G. Calloway (Boston: Bedford/St. Martin’s, 1994), 55, 59; Black Hawk, 
Black Hawk: An Autobiography, ed. Donald Jackson (Urbana: Univ. of Illinois Press, 1955), 74. See also 
69–73. 
50 Todd even parodies the romanticizing urge in The Lost Sister of Wyoming when he inserts as a chapter 
epigraph a passage from the British poet Thomas Campbell’s “Gertrude of Wyoming.” After calling it a 
“beautiful poem,” Todd quickly undermines Campbell’s authority by saying he has heard Campbell’s 
rendition of the chief’s death-song so often that he “used to wish the old Indian had died without his song” 
and by pointing out Campbell’s ecological inaccuracies (57–58).  
51 Catharine Maria Sedgwick, Hope Leslie; Or, Early Times in the Massachusetts, ed. Mary Kelley (New 




                                                                                                                                            
52 Tawil even suggests that this tendency of frontier fiction to depict Indians held captive by whites 
“opened up a crucial narrative avenue for slave narratives centered on the topos of captivity.” Equiano and 
Apess should surely be included in this lineage as well. Making of Racial Sentiment, 97. 
53 There many also be echoes here of King Philip, whose hand, as Apess himself relates in Eulogy on King 
Philip, was cut off and “exhibited in savage triumph” in Boston (302). 
54 Slotkin, Regeneration through Violence, 451. For similar arguments, see Kelley in her introduction to 
Hope Leslie, ix–xxxix, and Burnham, Captivity and Sentiment, 105–117. Gould and Castiglia focus on 
Sedgwick’s revisions of gender roles in Covenant and Republic, 61–90, and Bound and Determined, 159–
179. For a reading that sees the novel’s “progressive” potential compromised by its reaffirmations of 
cultural difference, see Bellin, Demon of the Continent, 29–32. Harriet Vaughan Cheney, A Peep at the 
Pilgrims in Sixteen Hundred Thirty-Six, a Tale of Olden Times (1824; repr. Boston: Phillips, Sampson, 
1850). See especially 304, 332–341, and 440–448; Sollors, Beyond Ethnicity, 3–19, passim; Tawil, Making 
of Racial Sentiment, 125–128. 
55 Tawil’s argument that Cooper thinks of race as “an indelible mark” and his emphasis on Conanchet and 
Magawisca taking part in their own disappearance jibe with mine. Making of Racial Sentiment, 132. For an 
opposing view that Conanchet is in fact fundamentally altered by his contact with the Heathcotes, see 
Gould, Covenant and Republic, 166–170. Critics have also disagreed about the novel’s stance toward 
miscegenation, with Fiedler and, more recently, Bergland emphasizing its anti-miscegenationist aspects and 
James D. Wallace taking the opposing view. Fiedler, Love and Death in the American Novel, 2nd ed. (New 
York: Stein and Day, 1966), 203–205; Bergland, National Uncanny, 96–107; Wallace, “Race and Captivity 
in Cooper’s The Wept of Wish Ton-Wish,” American Literary History 7, no. 2 (1995): 189–209. 
56 Tawil, Making of Racial Sentiment, 128; Castiglia, Bound and Determined, 172. 
57 Bergland is one exception. National Uncanny, 107. 
58 Elias Cornelius, The Little Osage Captive, An Authentic Narrative, in Washburn, Garland Library, 
37:53. 
59 Rufus Anderson, Memoir of Catharine Brown, a Christian Indian of the Cherokee Nation. (Philadelphia: 
American Sunday School Union, 1831), 34. 
60 Qtd. in Cornelius, The Little Osage Captive, 37:99; qtd. in Anderson, Memoir of Catharine Brown, 54; 
Cornelius, The Little Osage Captive, 37:101. Anderson reports that Brown was “distressed” at having her 
letters published, apparently without her consent (115). 
61 Walker, Indian Nation, 84–108. 
62 In fact, in an argument analogous to the one I make in Chapter 4 about W. E. B. Du Bois’s role in Henry 
Adams’s Education, Bellin argues that Copway and his work were influential to Longfellow’s composition 
of Hiawatha. Demon of the Continent, 179–182. See Trachtenberg, Shades of Hiawatha, 51–97. 
63 Fulford, Romantic Indians, 229. 
64 Apess wrote three versions of this scene: one each in the 1829 and 1831 editions of A Son of the Forest 
and one in The Experiences of Five Christian Indians of the Pequot Tribe (1833). He uses a similar 
statement in the version of this scene in Experiences: “The white man will say, ‘What cruel creatures, to 
use children so!’” (121).  
65 Konkle, Writing Indian Nations, 108. 
66 Murray, Forked Tongues, 61; Ebersole, Captured by Texts, 215. 
67 Warrior, The People and the Word, 17. 
68 Zafar, We Wear the Mask, 69. None of the scholars I cite lays out the trajectory of this history in quite 
this way, but my account is consistent with those of Andrews, To Tell a Free Story, Zafar, We Wear the 
Mask, and others.  
69 On the relative lack of slave narratives in this period, see for example Foster, Witnessing Slavery, 52. See 
also Andrews, To Tell a Free Story, 61–96. 
70 Barsh “‘Colored’ Seamen,” 81.  
71 White, A Brief Account, 51–88; Richard Allen, The Life Experience and Gospel Labors of the Right 
Reverend Richard Allen (Nashville: Abingdon, 1983); Jarena Lee, The Life and Religious Experience of 
Jarena Lee, a Coloured Lady, Giving an Account of Her Call to Preach the Gospel, in Classic African 
American Women’s Narrative, ed. William L. Andrews (New York: Oxford Univ. Press, 2003), 17–37. We 
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might also usefully compare Apess’s polemical, non-autobiographical work, such as “An Indian’s Looking-
Glass for the White Man” (1833) and the Eulogy on King Philip (1836), to the writings of 
contemporaneous African American activists David Walker and Maria Stewart. Ammons highlights the 
radical, antiracist activism of both Apess and Walker in Brave New Words, 39–51.  
72 Emily Donaldson Field, “‘Excepting Himself’: Olaudah Equiano, Native Americans, and the Civilizing 
Mission,” MELUS 34, no. 4 (2009): 17–19. In 1999, Vincent Carretta changed the trajectory of Equiano 
scholarship with his evidence that Equiano may not have been born in West Africa but in the Carolinas. See 
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and figures its protagonist’s inability to live his life and to recognize love as “a crouching beast in the 
jungle” he waits to “spring” at him. James calls this image of being haunted in an exotic locale into service 
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